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EDITORIAL 


Most of the articles gathered togther in this volume 
are papers read by the participants of the All India inter- 
disciplinary seminar on the philosophy and cult of Lord 
Jagannath boing organised under the auspicss of the Sankar 
Seminar of D. A. V. College, Koraput. The articles presented 
here reflect the diverse aspects of the cult of Lord Jagannath; 
and neither in their subject nor in the ways in which they 
arc written arc any two aliks. All the articles in this 
volume have been carefully arranged in three classified 
groups. The first ten articles fall under the group of 
philosophy, religion and culture of Lord Jagannath; the. 
next group being categorised under history, antiquities and 
rituals covers nine articles and the last group containing 
seven articles deal with ‘influence of Lord Jegannath on 
literature, folk-lore and religious literature. Each article 
incorporated in this volumes is chosen for its ability to 
enlighten .the readers the various facets of Lord Jagannath. 
It is pertinent to mention here that the classification of 
articles in this volume are not like water-tight compartment 
as there has becn an inherent nexus between the articles. 

Most of the contributors in the first group describe the 
Lord Jagannath as the symbol of ‘socio-cultural integration. 
The bone of contention of all the authors of the group is 
that the worship of Jagannath aims at a catholicism which 
embraces cvcry form of Indian bclicf and cvery Indian 
conception of the deity. The word ‘Jagannath’ means 
the Lord of the Universe. He is not simply the Lord of 
the Hindus or Indians. He claims to be the Lord of the 
suffering humanity, the savigQur snd redeemer of the 
world in all ages and all times, The Jagannath is also 
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Krishna, Rama, Buddha and Narayana all in one. Besides 
the authors have emphasised on the lumanistio apporag¢h 
current in the philosophy of Lord Jagannith. Religion 
according to Jagannath-dharma means human welfare and 
cultural union of entire mankind. 


The next chapter which incidentally is the second group 
of articles in this volumz is & mine of information on the 
history, antiquities of the institution, its various practices 
and rituals that has: developed in response to the verious 
‘changes of the society. Valuable research articles of eminent 
historians and scholars arc included in this group. The 
articles of this group are not only interesting and amusing 
but also informative and enlightening. 


The articles of the third group are equally important. 
It unfolds the deep and abiding influence of the Jagannath in 
literature. Since the beginning of the Oriya literature, 
Jagannath, the supreme deity of this land has been 
fountain head of inspiration to many pocts of mytho- 
logy and lyrics. We get the specimen of old Oriya prose 
from the chronicle of Jagannath temple known as Madala 
Penji. We get evidence to the fact that in the 16th century, 
dramas were also being enacted on the stage erccted in the 
temple of Lord Jagannath. Down the ages devotees from 
the different religions of the world who have paid homages 
to the Lord have glorified Him with very moving lyrical 
poems. Folklores in Oriya centring round Lord Jagannath 
are also plenty and galore. Even the lyrical prayer verses 
of Salabeg, has a lasting and enduring influence on the 
devotees and they have been considered as olassics. 


« We express our deep sense of gratitude to our revered 
Professor Dr. Ganeswar Misra who took great strain of 
eonduoting the seminar as its director. We also acknow- 
ledge the valuable help and services rendered by Sri K.C. 
Panigrahi, the then Chairman, N. A. C., Koraput, for the 
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suceess of the seminar. The editors have the pleasure of 
acknowledging here the co-operation of Sri A. C. Padhy, 
the then Chief Enginecr of A. C., Sunabeda, Sri H.C. 
Buxipatra, Advocate, Sti A. N. Tewari, IL. A.S., the then 
Chief Administrator at Sunabeda, Sri A.C. Mahapatra, 
the then D.P. R.O, Koraput and above all Principal 
N. S. Rohella and members of both teaching and non- 
teaching staff of D. A. V. College, Koraput who took part 
in successful organisation of the seminar. 


It is-in the fitness of things we may put in a few 
words of gratitude to Sri Pyarimohan Mohapatra who has 
made a substantial contribution to our humble attempt 
of organising the seminar by constructing a Jagannath 
temple at Koraput popularly known as Sabar Srikshetra. 


The editors are grateful indced to Sri Gopinath Sahoo 
of Rashtrabhasha Co-operative Press who have shown great 
enthusiasm for bringing this book out and have graciously 
borne the burden of investment that a publication of this 
type means. 


UTKAL UNIVERSITY Daityari Panda 


Sarat Ch. Panigrahi 
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THE WOODEN DOLL 


RAJENDRA KISHORE PANDA 


The doll of wood, 

The doll of wood, 

Is it just a play or does it play the game? 
A prodigious head and limbs unfinished 
Dark as bitumen is this wooden ghost 

All praises to the innocent child 

‘That clings to it in adoration ! 


Why go in quest of colours .sonnie ? 
All hues add up to turn this black. 
Be sure, all the samc 

‘Tis pecrless among trillions of dolls 
Coms out of the temple dear, 


For here rolls the sea of ecstacy. 


The wooden -doll utters not a word 

Merely stares, embracing a blank 

Tell me, © doll, 

Is one alone drawn by the silken rope 

Amid these thronging millions of children ? 

Is the oldest carver of wood the tenderest child? 
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Fourteen days was the promised period 

But the king forced the shut door open— 

The unfinished dot the devotees hold 

And proclaim aloud : here’s the Lord of Universes ! 
Hark O’ worshippers, 

If that be you Lord, how do you address me ? 


I am thy father and know. 

That you have put on a mask 

My jewel, my son, dearest to my heart ! 
How come you frighten me, thy father ? 


I know not alas ! 


Whom to choose : my sonor a God ? 
«Jf you be God, grant me this— 

Lct cvery poet be a Dinakrishna 

Let not any royal order 

Force open the closed door ever, 

Let the subjected millions 

Kcep playing the game with thee 
Dear doll of wood ! 


Do thou realy play, or let them play thee ? 


( Translated from Oriya ) 
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PART ONE 


PHILOSOPHY, RELIGION AND CULTURE OF 
LORD JAGANNATH 


Source: KC Dash, Digitized by PPRACHIN, SOA 


The Role of Jagannath-Dharma in 
National Integration 


Dr. Ganeswar Misra 


The Indian conception of Dharma is not identical with 
the western idea of religion. The word ‘Dharma’ is derived 
from the Sanskrit root ‘Dhr’. It signifies obedience to those 
principles and institutions which holds the individual firm 
to his social conditions. It was clearly conceived by the 
Vedic seers that human progress could be maintained and 
furthered only in a developed society. This conception of 
Dharma is maintained in the institution of Jagannath at Puri 
throughout the ages. The Jagannath Dharma has always 
maintained the spirit of vitality by assimilation and growth. 
It has always adjusted itself to social changes and new forms 
of life and has always accepted and embraced new values 
that have cropped up in Indian society. In all these, the main 
purpose seems to be maintenance of social solidarity and 
avoidance of religious conflicts. 


From time immemorial, Puri was the most important 
centre of Vishnu worship. Its presiding deity was called Puruso- 
ttama after the ideal of the Gita. Accordingly, Puri was 
called Purusottamakshetra or Srikshetra. Once the king of this 
coastal region thought that a prosperous society could not 
be built unless the hill tribes living in the dense forests away 
from the civilisation of the planes were brought to the 
mainstream of the national life. The hill tribes were perform- 
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ing their worship in complete secrecy in the deep forest. The 
king wished to integrate the two groups of people—the plane 
dwellers and the hill tribes under the institution of Dharma. 
Accordingly, he deputed his Brahmin priest Vidyapati to 
negotiate with the Shavara king and win his confidence. 
Vidyapati was not well received. He, then, agreed to marry 
the daughter of the Shavara king, Lalita, in order to win the 
confidence of the hill tribes. The vanity of the aryan brahmin 
was sacrificed at the altar of national integration and 
Vidyapati lived with the Shavaras for a long period. He was 
then shown the place of worship of the Shavaras. After this, 
the king of Puri went to the forest, assured the Shavaras that 
their mode of worship would be preserved and both the 
people—the aryans and the hill tribes would bc integrated 
into one uniform society without losing their identity. 
After this, the Shavaras agreed to their wooden image to be 
carried to Purusottama Kshetra to be worshipped both by the 
aryans and the non-aryans together. From that time, the 
image of Purusottaman is made out of the same wood as the 
Shavaras were worshipping. The Shavaras werc called the Daityas. 
Accordingly, the off-springs of Vidyapati and Lalita were 
called Daitya-Pati or Daitapati. Thesc Daityapatis are allowed 
to take care of the Lord at Puri when the latter falls sick 
just before the car festival. They have the exclusive right of 
taking care of Him during this period. They clean His tecth, 
bathe him and offer him fruits and roots that the Shavaras used 
to: offer Him before He was brought to Puri to become 
the object of worship of both the aryans and the non-aryans. 
Besides, The Daityapatis have other functions during other 
periods .of thé year. They are the symbol of assimilation of 
two cultures. 


But the process of assimilation did not stop here. It 
continued more and more vigorously during the subsequent 
periods. When Buddhism became popular in this country 
offering new forms of life and new socio-cultural values and 
‘programmes, the institution of Jagannath at Puri responded 
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promptly to assimilate these new changes. The Buddha’s teeth 
were brought. and preserved inside Lord Jagannath at Puri. 
He at once assumed the role of Buddhavatara of Vishnu in 
Kaliyiga. Buddhism was claimed to be a new branch of the 
Indian idea of Dharma. The idea of Buddha being an avatara 
of Vishnu and selecting Purias his special place of abode was 
a novel contribution of Orissa towards the maintenance and 
furtherance of socio-cultural unity of the country as a whole. 
When Buddhism crossed the borders of India and took firm 
roots in the countries abroad, the Purusottama of Puri atonce 
became Lord Jagannath signalling the Buddhism all over the 
world to come and be united with the people of India 
suggesting thereby the unity of the human race as a whole. 
When the great statue of the Buddha was constructed of 
marble stone to depict the last scene of his life, sankha, 
chakra, gad« and padma were engraved into his hands. These 
are the symbols of Vishnu. The image is thirtytwo fect high and 
can be seen till today in its full brilliance at Kushinagar. But the 
Buddhists and the people belonging to other parts of India scem 
to have forgotten the significance of these signs on the statue 
of Buddha at Kushinagar. It is Puri which maintains the 
spirit in full vigour by proclaiming to the world at all times 
thar Lord Jagannath is the Buddhavatara of Vishnu in Kaliynga. 
Later on, the idea of regarding the Shudras of the 
Hindu Society as untouchables crept in. It became a great 
menace to the unity of the Indian society and the country 
was threatened with disintegration. In other parts of India 
the S/mdras were kept away, they were not allowed to join 
the mass prayers alongwith other Hindus. They were regarded 
to be very unclean and were even prevented from taking 
water from the common tank. At this juncture, the institution 
of Jagannath at Puri appcared in a changing role and 
responded to save Hindu-society from disintegration. During 
the Car Festival, the Shudras are allowed to join the common 
paryer, touch the body of Lord Jagannath on the chariot, 
give offerings to the Lord like any other Hindu. Not only 
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this, but many other Shudras also became great devotees of 
the Lord and could have direct communion with Him. The 
story of Dasia Bauri, an untouchable, is cited by all Hindus 
with great reverence and tears in their eyes. As usual, Dasia 
came with a green coconut in hand to offer it to Lord 
Jagannath during the Car Festival. The crowd was too thick; 
Dasia with his ‘frail body, in his old age, could not reach 
the Lord. He raised the green coconut with both the hands 
and with tears in his eyes he said, ““O Lord! If you are 
kind to your devotee, please take this little offering from me. 
I am unable to reach you.” Then all the people saw in 
their own eyes that the coconut moved towards the Lord in 
the sky and fell down at the feet of Lord Jagannath on the 
chariot, During 13th to 1éth century great efforts were 
made at Puri to move untouchability and to assimilate the 
Shudras into the Indian society. The custom grew at Puri 
that higher caste people should dine together with the untouch- 
ables if Mahaprasad is served. No restriction of caste and 
creed was observed from this time at Puri. From this time 
onwards He assumed the role of Patitapabana or the purifier 
and redeemer of the down-trodden. 


At this time the custom grew at Puri that the king should 
sweep the floor of the chariots before they move. It seems 
to signify that no kind of labour is low enough if it is 
necessary for the maintenance of social hygiene and the 
persons who do the sweeping should not be looked down 
upon since the king who is the moving Vis/mu performs it 
publicly. People watch this scene with a high sense of devotion 
at the time of Car Festival. 


During this time the Shudras were encouraged to read and 
write in Oriya matters relating to Dharma Shastra. Sarala Das 
was a Shudra and he wrote the Mahabharata in Oriya. He was 
the first Oriya poet to undertake this stupendous task. He was 
given full encouragement by the Brahmin scholars of Orissa 
at that time. In an open mecting he was given the title of 
Shudramuni. Jt is Orissa which offered the title and the status 
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of a Muni to an untouchable for the first time fn the socio-cultural 
history of the country. Sarala Das also gratefully acknowledges 
it at the end of every chapter of his Mahabharata. He feels 
rightly honoured and repeats the title Shudramuni Sarala Das. 
A legend grew in Orissa during this time and a Purana known 
as the Laxmipurana or the purana of the Goddess of wealth 
was written. On Thursday, people clean the mud houses with 
cow-dung water and make pictures and figures on the floor 
and the walls to welcome Goddess Laxmi. They observe the 
day as a day of great religious significance. 


Once, on a Thursday, everybody in a village did their 
preparations to welcome Goddess Laxmi. One untochable 
woman also did her preparations with much devotion. 
Since she was an untouchable she could persuade, with great 
difficulty, a Brahmin to perform Puja at her house in the 
early hours of the day. Goddess Laxmi was going about 
the village incognito and she was pleased to find the prepa- 
rations in the house of an untouchable woman. She entered 
the house, made herself visible in the full form to the 
devoted woman and granted all prosperity to her. She. became 
very rich, prosperous and respectable in the area. But 
Goddess Laxmi would not be granted admission to the 
temple by Lord Jagannath at the instance of Lord Balaram. 
But Goddess Laxmi refused: to submit. She insisted that 
she did not observe any caste distinctions. She knew only 
one class, that is the human class. She was meant for the 
most pious and the observer of Dharma, does not matter 
which class he or she came from. When she lived away from 
her husband and his brother, both the .brothers suffered a 
great deal of miseries. Ultimatoly they realised the central 
principle of Dharma as taught by Goddess Laxmi. The 
family was united again and all sections of the -people learnt 
how to live according to the principle of Dharma. From 
that day, Goddess Laxmi became Mabhalaxmi and social 
restrictions against the untouchables were completely slackened. 


During this period many of the Shudras wrote devo- 
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tional prayer verses and these are being sung by the Hindus 
of all classes before the Lord. Sarala Das’s Mahabharata was 
recognised by the brahmins of Puri as the most correct one 
which gives the full expression of the ideas of Dharma as 
embodied in the original Sanskrit text. Although many other 
higher caste people have written the Mahabharata in Oriya, 
it is the work of Sharala Das which is being read in every 
house before the house-deities in all villages in Orissa and 
also in all the temples including that of Puri. It is interesting 
to note here that Sharala Das, in course of his Mahabharata, 
has made a plea to give an equal status and recognition 
to the untouchables if they give up bad habit and make 
efforts to lcad a pure life. He invents a new story and 
incorporates it in his Mahabharata in this respect. Once 
Arjuna went out for hunting a rhinoceros for its meat to 
be offered to his forefathers on the occasion of Sraddha 
(oblation) ceremony. He mistook the divine cow-mother 
Kapila for rhinoceros from a distance and killed the animal. 
Then all the saints in heaven and earth congregated at the 
spot, performed a purificatory sacrifice and poured the 
sacred water of seven rivers on Arjuna. To commemorate 
this event, the Pandavas wanted to establish a Brahmin 
village. But no Bbrahmin could be available in that lonely 
part of the forest. Finding some shudras (bauris) living by the 
side of Ganga and leading their lives according to the 
principles of Dharnia, the Pandavas and the Risis welcomed 
them and rehabilitated them in that village by makizg 
liberal grant of land. This story makes the plea that shudras 
are much entitled to honour and dignity as the brahmins if 
they: lead a life of Dharma. 


It would not. be out of place to point out another 
story incorporated by Sharala ‘Das in his Mahabharata. A 
Vaisya sent his sons to bring a rhinoceros for the meat to 
offer ‘to his forefathers on the annual sraddha ceremony. The 
sons went round the forest for days together and were 
completely tired. They then killed a bull and brought the 
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meat which was cooked by the mother and offered to 
their forefathers as well as to the relations ‘who were invited 
to the dinner. Sharala Das narrates that by this act they 
were all able to get admission to heaven after death because 
of the devotion with which the offering was made. This 
seems to have been deliberately incorporated by Sharala Das 
that taking beef should not be a plea for excluding the hadis 
and panas from social status. What is to be noted here is 
that the inclusion of this story does not offend against the 
religious sense of the people at large who read the book 
before the Gods with full devotion. These stories are not 
there in the original Mahabharata and the higher caste people 
of Orissa did not object to them.’ 


During the period from 13th to 14th century, the 
Muslims came to India. Islam took its firm roots on the 
Indian soil. Salabcga was an offspring ‘of a Muslim subedar 
of Cuttack and a Dbrahmin lady carried away forcibly by the 
subedar. Salabega learnt from his mother a great deal about 
Jagannath at Puri. When he grew up, he became a ‘great 
devotee of Jagannath. The prayer verses composed by him 
are simply wonderful. They are cited by all Hindu devotees 
in mass prayers and inside temples. Both the Hindus and 
Muslims claimed his body when he died... Then there was a 
compromise and his body was buried by the side of the 
Chariot-route of Lord Jagannath at Puri so that his spirit 
could sce Jagannath every year during the Car Festival. Once 
he was returning from Brundaban and it was the time of 
Car Festival. Hc had to cover seven hundred fifty Kosa. So 
he prayed from there that the Lord should stay in His 
chariot till he rcached Puri. And actually it happened. The 
Lord appeared in dream before the king and the headpriest 
and expressed His desire not to be taken into the temple 
till Salabega came and saw Him. 


It is highly interesting: to note that the story of Govinda 
Chandra is the another popular one in almost every family 
narrated to the children as a model of our culture for them 
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to be inspired by and to enunciate and practise in their 
lives as far as “possible. The story narrates that Govinda 
Chandra was the only child of the king from his first quecon 
but he was under a curse that he was to die when he 
completed. the twentieth year of his age. Accordingly, the 
queen advised Govinda Chandra to accept sanyasa under 
the guidance of Guru Hadippa who was the palace-swceper 
but attained siddhi in ‘matters of yogic practices. Govinda 
Chandra went with Hadippa from place to place, was put under 
severe tests of bodily and mental disciplines not to become 
a prey .to any kind of temptation at all. Thus, he was able 
to avoid prematurc death and lead a life of absolute purity 
after renouncing all the pleasures that were assured to him 
of a king’s life with ninetynine young ladies whom he married 
before he accepted  sanyasa. This story has a great lesson 
to teach that the moral and spiritual excellence does not 
depend upon births in high families. It depends exclusively 
upon personal discipline and virtuous steadfastness, whether 
he is a man of a sweeper class or a man of Brahminica!l 
class. This itself shows that caste system in Orissa was not 
so rigid and the attitude of the higher classes towards the 
shudras were more of equality and respect than otherwise. 
Many of our saints, religious prophets and propagators of 
new patterns of cultural life were invariably drawn from 
shudra classes and they are always treated with honour and 
dignity not withstanding their birth and caste. 


Such legends go a long way in bringing about national 
integration in the most effective manner. Since then ‘the 
practice .has grown in Orissa that in some temples both 
Hindus and Muslims offer prayer during Ramjan and Kartika. 
The practice of Satyanarayana Puja is relevant to the point. 
This Puja is offered to God who is believed to be the same 
both for the Hindus and the Muslims. If a Muslim is 
invited to such a Puja he comes and offers his prayer ina 
Hindu house and takes the sirini prasada that is offered 
to Satyanarayana. This healthy practice continues till today, 
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During the last part of the British rulg the pala was & 
popular form in which poetic talents were exhibited by the 
different singers in impressive performances. Here ‘the 
members of the competing parties dress themselves in muslim 
style but they also hold chamara in their hands. This is an 
amalgamation of the cultural traits both from the Hindu and the 
Islamic cultures. This seems to have emerged from the practice 
of Moghul tamasa which grew during the period of Akbar. 


Thus, Jagannath of Puri has always played a vital role in 
the process of socio-cultural intergration of this vast country. 
It has embodied and given full expression to the Indian concept 
of Dharma which aims at continuance of social solidarity and 
social well-being. This was the ideal for which Lord Krishna 
appeared in Dwaparayuga. He was all along fighting for the 
restoration of Dharma, removal and elimination of the evil, 
maintenance and furtherance of social good and the unity 
of the mankind (Lokasamgrahartha and Lokakalyanartha). 
The institution of Lord Jagannath has allowed the followers 
of all religious cults in India to come freely and offer prayer 
in their own manner in the temple of Puri. The Vaisnavas 
regard Jagannath as Vishnu, the Saktas offer their prayer in 
Shakti Mandira. They regard Jagannath as Bhairava and 
Bimala as Bhairabi. This was in response to the great 
popular movement of Tantrika Buddhism of Western Orissa. 
Some of the greatest religious leaders who preached and 
propagated this form of Vajrayana Tantrik Buddhism were 
from the untochable class and the hill tribes. But when 
this Vajrayana movement became popular, Jagannath of Puri 
as the Buddhavatara became amenable to be worshipped as 
Bhairava of the Tantra cult and caste consideration, as usual, 
did not stand on the way. The Shaivas and the Ganapatyas, etc. 
regard Jagannath as their own specific deity. The process of 
synthesis and cultural integration continues and enlarges 
throughout the ages in this great shrine at Puri. 


The problem of national integration which is the most 
burning question of the present day was cited and sought 
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to be solved effectively by the ancient Hindus. They made 
it a rule that every Indian should take a religious journey 
as a matter of duty at least once.in his life time to the four 
religious shrines at the four remotest corners of the country, 
Haradwar in the North, Dwaraka in the west, Rameswaram 
in the South and Jagannath Puri in the East. According to 
this practice Indians of different regions were asked to go 
and live with the people of other regions and understand 
and appreciate their forms of life and cultural values. This 
ensures the integration of the entire Indian society into one 
living, moving and dynamic cultural pattern. But this spirit 
of maintaining the complete solidarity of the whole country 
in all times was fully expressed by the instituiton of Jagannath 
at Puri in its all-embracing character. Its capacity to assimilate 
the untouchables, the hill tribes and the followers of Islam 
into its broad-based conception of Dharma was unique and 
unparalleled in the cultural history of the country. It has 
suffered a great deal for this. 


The rest of the country was not prepared to go so far as 
the Jagannath Dharma of Puri. That is why the people of 
other parts have always cherished an attitude of ambivalence 
towards it. People of the North and the South do acknow- 
ledge without exception tbat no tirthuyatra or religious 
journey is complete unless it includes a visit to Lord 
Jagannath of Puri. But because of Jagannath’s willingness 
to accept and embrace even the untouchables, the pcople 
of some parts of the country including the people of the 
North regard Puri to be somewhat unclean. People of North 
India take a dip in the Ganga before they enter home after 
a return from Puri. People of other parts perform some 
purificatory acts like the people of North India. Thus, Puri’s 
achievements in religio-cultural matters and in the field of 
national integration is great and grand. But it also suffers 
a stigma in the hands of others though it does not relax 
its efforts to maintain its achievements in spite of this. 
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Jagannath and the Philosophy of the Upanisads 
Dr. G. C. Nayak 


What is Jagannath? Frankly speaking, I cannot say I 
know. And how can any one say that he knows? 
Apart from other considerations, one who gives serious 
thought to it will be at a loss to specify what would 
constitute the criterion of knowledge, when one concerns 
himself, as is our concern here, not with a historical or 
genetic enquiry but with the determination of the exact 


significance of a living cult coming down to us from. the - 
hoary past. 


In spite of differences of opinion, important historical 
facts rcgarding Jagannath are more or less simple and 
straight forward. That Jagannath was originally the God of 
Shavaras and later on established as the Lord of the Universe 
by the King of Orissa in a temple at Puri is too well known 
a fact. Subsequently admitted and worshipped by the great 
Acaryas of Hindu philosophy and religion, it also is a fact 
that Buddhists, Jainas and even many Muslim devotses have 
found their aspirations fulfilled and their ideas realised in 
the Jagannath cult. Unity in diversity which is too well known 
a feature of Indian culture emphasized by a number of 
thinkers and writers like Tagore! is so true of Jagannath also. 
It is therefore no wonder that Jagannath cult has been acclai- 
med to be the perfect expression of Indian culture at its 
best. 
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So far so geod. So long as we stick to facts as they 
impinge. on us we arc on safe grounds although it may 
also be true thet there is always scope for further controversy 
regarding what the fact actually is. But at lcast this much 
cannot be denied that Jagannath, originally the deity of the 
aboriginals of Orissa, has miraculously proved himself capable 
of fulfilling the aspirations of the entire Indian mass irrespec- 
tive of caste and creed throughout the ages and has found 
a footing recently even in the heart of the Westerners as is 
evident from the popularity of Car Festival in U. S. A. and 
U. K. of to-day. The following well-known verse of Shiva 
Mahimna finds its most fitting object in Jagannath as in no 
one clse; “Rcinam Vaicitryadrjulkutila nano patha jusam, nrna- 
meko gamyatvamasi payasamarnyaiva.” 


Now coming to different interpretations of Jagannath cult 
we find unending controversy in the field. Some regard 
Jagannath as an incarnation of Lord Krishna while others consi- 
der him to be Sri Rama. Subhadra has been regarded as 
the Sister of Jagananth by some whilc others consider her 
to be the Prakrti or Shakti. According to the Tantric interpreta- 
tion Jagannath is supposed to be Bhairava while Subhadra is 
taken as Bhairavi. ® Sometimes Jagannath is also identi- 
fied with Dakshina Kalika. The four deities, viz. Jagannath 
Balabhadra, Subhadra and Sudarshana have also been 
regarded as four realities (caturbyuhas) of the Bhagabata school 
viz, Vasudeva, Shankarsana, Pradyumna and Aniruddha. 
Jagannath as the incarnation of Buddha is too well known. 
In Jagannath people have also seen a symbol of world unity 
and world peace through the ideal of peaceful co-existence of 
diverse races, for example, the black colour of Jagannath 
representing the black people, the white colour of Balabhadra 
representing the white race, while the yellow colour of 
Subhadra standing for the Mongolians. All these specula- 
tions regarding Jagannath are alright so far as they go. But 
when we search for the real significance of Jagannath 
we are at a loss to find different antagonistic views being 
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upheld at the same time. We do not know what to make out 
of all these. What will be our basis for sticking to one inter- 
pretation rather than the other? Theories built on human 
imagination may catch out fancy for some time. There is 
a delight in seeing a new gestalt, fresh forms, in one and 
the samc fact. But how can we expect to arrive at the truth 
through mere speculation which in any case works as a 
double-edged weapon? If onc speculates in one way, another 
is free to speculate in a different manner so long as he can 
give a consistent picture. But this procedure can at best 
lead us to different opinions, not to knowledge. As Acarya 
Shankar has aptly remarked, Jnana is vastutantra, not purusa- 
vyaparatantra. Knowledge is dependent on the object, not 
on human activity; the object must be depicted as it is. And 
that is ‘why Acarya also condemned mere reasoning in the 
sense of speculative reasoning based on human imaginative 
faculty. 3 


But what are we to do? What is expected from us? Are 
we going to reject all interpretations?. But then we are 
left with merc historical data, how Jagannath was worshipped 
by Sabara Visvabasu, how He was taken and established in the 
temple at Puri by the King of Orissa and .how subsequently 
He was acknowledged to be the Lord of the Universe. An 
aboriginal god miraculously transformed as the Lord of the 
Universe! Is this the only truth about Jagannath? But the 
question remains—what is there in Jagannath which satisfies 
the demands of millions of souls? What is it that makes 
Jagannath a source of inspiration throughout the ages? Until 
and unless we unravel this mystery and pinpoint it, our 
mind cannot be set at rest only with bart historical informa- 
tions. And yet at the same time we must see that we are 
not carried away by our imaginative faculties, and stick to 
the fact as closely as possible. ‘Interpretation and evaluation 
cannot be eliminated altogether, but what we are here 
searching for is that significance of Jagannath cult which 
should be evident to us without any flight of imagination. 
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Can we not reasQnably aspire to find out that significance of 
Jagannath which can be accepted with minimum assumptions? 


For this we have to go as far back as to the writings 
of the Upanisads. Upanisads point to a reality which is 
formless and yet having diverse forms; it is conceived to be 
both saguna and nirguna. As a matter of fact Upanisads 
speak of the reality as both formless and having varie- 
ties of forms at one and the same place.* Following 
this conception of Upanisads- many later thinkers have found 
it to be the most ideal conception of reality, the apparent 
contradiction between nirgunatya and sagunatva being con- 
sidered to be of no consequence at all. Thus Tulasi Das 
in Rama Charitamanasa says that there is actually no 
difference between the unqualified and the qualified; the 
unqualified becomes qualified because of the love of his 
devotees. 5 But the problem all along has been to give 
consistent account of such a reality without involving 
oneself in contradiction. Upanisad however at times finds 
itself talking in an apparently contradictory langauge while 
referring to such a reality, for example, tadejati tannejati, 
taddure tadva cantika °, while at the same time asserting 
that the highest good of man lies in no way other than 
knowing in the sense of realising such a reality. 7 


Jagannath’s significance seems to lie in the fact that it is 
a successful attempt in the form of an image to express this 
reality of the Upanisads which is both nirguna and sagiumna 
and in whom the salvation of mankind rests. Jagannath 
originally may have nothing to do with the Vedas and 
Upaniasads; even Sayanacarya’s explicit reference to Puruso- 
ttama in his commentary on Rgveda, 10.155.3 does not 
conclusively prove that Jagannath was a Vedic God, ® 
and Sri Chaitanya’s reference ,to Jagannath as one who is sung 
in the Upanisads (Srutiganasikha gita carito $) may be set 
aside as simply the admiration of a devotee proving nothing. 
It may be a fact that the aboriginals who at first constructed 
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this image and worshipped it were not aware of any such 
significance. 


But as I have already remarked we are here not concerned 
with a genetic enquiry into what exactly was in the mind of 
Shavar Visvavasu, because that is mostly a matter of specula- 
tion. We are concerned here to pinpoint that singificance 
of this cult which has sustained it as a source of inspiration 
for the entire mankind throughout the ages. And the 
significance seoms to lie in the fact that Jagannath is a 
unique expression of the ultimate reality of the Upanisads 
which having a form is at the sametime formless. To say 
that the form of Jagannath is only abnormal is to miss a 
very ‘significant point, the point that it has the capacity to 
express the formless in a way which is unique in the history 
of mankind. And it is no wonder that Jagannath being the 
expression of such a reality has proved himself capable of 
fulfilling the aspirations of varieties of races and cults through- 
out the ages. And only in this background one can under- 
stand how diverse, antagonistic and mutually contradictory 
theories are built and flourish side by side in connection with 
one and the sam? reality, i. e. Jagannath. 9? Jagannath culture 
has no antagonism towards and is not opposed to any 
religion, caste or creed just as the Upanisadic culture of 
India based on th3 conception of ,Brahman 1! as both 
saguna and nirguna is neutrally disposed towards contending 
metaphysical theories and religious beliefs. 
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*‘Svetasvatara Upanisad. 3. 16.17. Sarvatah panipadam tat sarvato- 
ksi siromukham Sarvatah stutima!lloke srvamavrtya tisthati. 
Sarvendriya gunabhasam sarvendriya vivarjitam Sarvasya prabhu- 
misanam Sarvasya saranam brhat’’ Also Sri Chaitanya Chandrodaya, 
6.68 ‘Ya Ya srutirjalpati nirvisesa, Sa Sabhidhatte Savisesameva . 


*“Sagunahi agunahi nahi kachhu bheda, gavahi muni purana budha 
beda. Aguna arupa alakha aja joi Bhagata prema basa saguna 
so hoi. 


. Also “‘Tam yatha yathopaste tadeva bhavati”’. 


‘“Yasyamatam tasyamatam matam yasya na veda sah, 
avijnatam vijnatam vijnatamavijanatam”. 


‘Yada carmavadakasam vestayisyanti manavah 


Tada devamavijnya dukkhasyanto bhavisyati’’. 

And also “‘Tameva viditvatimrtvumeti nanyah pantha vidyate 
ayanaya’’. 

The reference here is to the well known Vedic mantra ‘‘Ado 


Yaddaru plavate sindhoh pare apurusam tradarabhasva druhano 
tena gatcha parastaram”’. 


Pgveda 10. 155. 3. 


. Jagannathastaka of Sri Chaitanya (also at times ascribed to Sri Sankar- 


acarya), 4th Verse. 


- Srimad Bhagabata, 1. 8. 28 ‘‘Samam carantam sravatra bhutanam 


yanmithah kalih’’ and 1. 8. 29. ‘‘Yasmin visama matirurnam’’. 


It may be significant in this connection to note that Jaga- 
nnatha is frequently referred to as Daru Brahma and the myste- 
rious entity which is kept hidden inside the image and is 
transferred at the time of Nava Kalevara from the old to the 
new image is also called Brahma, 
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The Cult of Lord Jagannath 


Dr. Mayadhar Mansinha 


To the multi-sectarian Vedic-Brahminism, the deity of 
Jagannath at Puri has been a wonderful solution through 
synthcsis and co-ordination. But the origin and development 
of this most worthy religious end-product having remained 
so far mythical and legendary, it is natural that to modern 
reasearch scholars a rational and objective analysis of Jagannath 
presents considerable difficulty. It is still more regrettable that 
at least in the pretentious writings on Jagannath. by some of 
us enthusiasts, attempts should not bec made to create some 
myths about him, naively by-passing crucial terms and con- 
cepts that, if adequately and properly delved into, might 
reveal the missing links. 


Few who go into ecstasies describing Jagannath as the 
national god of the Oriyas, thus unwittingly reducing that 
“T ord of the Universe” into only a good little local deity, 
never question why the eminence where His temple stands 
should be called Nilachala or “Blue Mountain”, there being 
neither any sign of a mountain there, nor anything signi- 
ficantly blue. It is all-white there as a matter of fact. Few 
ask also why the pedestal of ordinary black chlorite on which 
the Jagannath Trinity are stationed should be called a 
Ratnavedi, “the Pedestal of Gems”, gems of any description 
being not to be found there. And added to such of our 
rather light-hearted and truth-shy researches on Jagannath 


17 


Source: KC Dash, Digitized by PPRACHIN, SOA 


is the recent euphoria generated all over Orissa of a vague 
Jagannath Religion; a religion without a historical phophet 
or preacher, without a scripture of its own and without 
even one single group of people who may be said to be 
actually living this religion. 


Should not our efforts towards discovery of truth be 
kept free from all kinds of biases, hesitancies at confronting 
the nakedness of realities and sentimental clinging to parochial 
loyalties, if we really mean business? It should be moro 
evident in any worthwhile modern approach to a deeply 
mythical and conventional topic, such as Jagannath than 
to any contemporary socio-politico-economic issue. 


Short of declaring myself a hostile heretic, I have tried 
to be objective in my statements in the following pages while 
all the while looking at the personality of Jagannath in a 
spirit of humble admiration that is not a whitless warm than 
that of any unquestioning orthodox. 


Straddling the road between North and South India on 
the east coast, Orissa has naturally evolved an eclectic culture. 
The very symbol of this synthesis is Lord Jagannath of Puri 
the greatest deity in the modern Hindu Pantheon. He has 
many names, besides the well-known Jagannath, each suiting 
the role he plays in various situations. For instance in that 
aspect of his which is associated with the world-famous car- 
festival he is called Patitapabana, ‘the redeemer of the fallen’. It 
is to make himself casily approachable to the unwashed 
millions that the compassionate Jagannath (Lord of the 
Universe) comes out of the mysterious dark chamber of his 
great shrine once a year, during the car festival. AS a matter of 
fact, this festival may be taken as the quintessence of the 
whole cult of Jagannath. Though in his transcendental aspect 
he is also called Purushottama (the Highest self) embodying 
concept of divinity propagated in the a Bhagabat Gita, He is 
not really so much a God for monks and mahatimas as of 
the common man, and he has allowed himself to change 
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and evolve, solely out of consideration for the common man’s 
needs. And in this historic process of adjustments, Jagannath 
has assimilated strange contradictions in a manner, that is 
most amazing in the history of religious thought. 


Though Jagannath is regarded as the greatest of Hindu 
Gods, all sense of caste, which is part and parcel of Hindu- 
ism vanishes as we enter his presence. The grandest line in the 
edicts of Asoka, saba manisa me paja, “All human beings 
are my children,”—could as well be most fittingly inscribed 
on the front-door of Jagannath’s great temple, of all 
temples in India. The Jagannath also is Krushna, Rama, 
Buddha and Narayana, all in one. He is also both 
Mahayanic Sunya and Advaitic Brahma. In no other 
Hindu temple arc worshipped two brothers with a sister 
between them, as here with Jagannath, Krushna is 
worshipped cither alone or with Radha, but nowhere, except 
in Puri, with his half-sister Subhadra. Two groups of 
attendants in the temple of Jagannath are non-Brahmins and 
during the car festival, the deites are left entirely, to their 
care. The crude figures of the Jagannath-trinity do not 
approximate also to any anthropomorphic concept of the 
known Gods or Goddesses in the Hindu pantheon. The 
cult of Jagannath being a curious synthesis of many -mutually- 
warring tenents, is therefore, unique in India in many respects. 
The analysis of Jagannath’s gradual evolution, assimilating 
all the strange elements that were thought expedient, is 
perhaps intellectually as rewarding as is a pilgrimage to Him 
spiritually, to, any of his devout, devotees. 

The Blue Stone : 

This synthesis is colourfully narrated in the Oriya 

Mahabharata of Sharala Dasa of the 15th century as well 


as in the Oriya ballad of temple construction Deula Tola 
Suanga by Bipra Nilambara, dated about two centuries later. 


The story in the Oriya Mahabharata establishes two 
facts, first, Jagannath is no other than Krushna, and secondly 
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He is the God, both of the Aryans and the non-Aryans. 
Here is the Story 


Krushna died of the poisonous effect of the misdirected 
‘arrow of a Shavara, named Jara. When his deadbody was 
cremated, his heart of all organs of his holy body, defied 
the action of fire. It was, therefore, thrown into the seas. 
Penitent Jara followed the holy heart all along the seaboard 
of the Indian Sub-continent and rescued it from the waves 
on the east coast of Orissa. By a miracle, the divine heart 
had turned, by that time, into a blue stone. Jara worshipped 
it with all the devotion he was capable of and after him 
his descendants did likewise. 


Age passed away. Then king Indradyumna of Malwa 
wanted to revive Vishnu-worship in India. But where was the 
genuine deity to be found? He sent emissaries to the four 
quarters. The one that went east was Viswavasu, the Brahmin. 
After a long search he came upon the Shavara village of 
Jara, situated in the-then-jungle-lands of eastern shore. The 
headman of the village finding young Viswavasu, king Indra- 
dyumna’s Brahmin emissary remarkably handsome, he made 
him marry his daughter, though he was already married. 
It was through her, ‘that Viswavasu came to know of the 
blue-stone deity of the Shavara that was secretly worshipped 
in the thick of the jungle, not far from their villages. He 
also came to know from her that the piece of blue stone 
was really the heart of Lord Krushna. After this wonderful 
discovery, Viswavasu returned to Malwa to bring down King 
Indradyumna himself to Orissa with a large army. ,But the 
King Indradyumna faild to persuade the simple but adamant 
Shavaras to betray their own God to outsiders. So he had 
the headman arrested and the whole village besieged. But 
when he penetrated into the jungle as guided by Viswavasu, 
he could not trace the blue-stone deity in its secret recess. 
Then the king kept vigil and had a dream message that the 
deity had vanished, because, he (the king) had felt vain over 
his success in finding Him (the Deity) and had also used 
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violence, not piety, in seeking Him out. But he was pleased 
with him, all the same, for the hardships he had undergone 
for His sake and said that He would appear the following 
morning in a cistern in the form of a stone-image which 
could be installed in a temple. 


Next morning the image was found in a water-cistern. 
But neither the king nor his whole army could lift it out 
of the water. The king again spent a night of prayers and got 
another message from the deity that he could be raised not 
by the king, nor his army, but only if the Shavara headman 
would touch Him on one side and Viswavasu, the Brabmin 
at the other. This was done, and the image was installed 
as that of Vishnu. 


This is the first phase of the evolution of Jagannath. 
It links him with Krushna or Vishnu and attempts an inte- 
gration of the non-Aryan elements of the subcontinent with 
the Aryan immigrants through the worship of a common 
God. But this Jagannath that is Vishnu, the Rigvedic 
Sun-God was declared later, to be no other than the Buddha 
of Kapilavastu, the arch-enemy of the caste-ridden and 
priest-ridden popular Brahminism. How could that happen? 


Originally A Shiva Lingam “¢ 


Diving below the surface of the colourful legend, one 
would arrive at the only rational conclusion that originally, 
this so-called blue-stone was perhaps nothing more than a 
Shiva-lingam, the symbol of creativity, whose cult seems to be 
the earliest of all the cults prevalent in India, as it is in most 
of the ancient cultures. And the Lingam of the Orissan 
Shavaras was most probably also, nothing else than an imagi- 
nary replica of the famous Shiva-lingam at Srishailam on the 
bank of the river Krishna in Andhra Pradesh. The Sri-shailam 
deity is supposed to be existing from pre-vedic times. 


In some remote period, Orissa was really the land of 
the Shavaras, a very ancient tribe. They are now confined 
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mostly to its soeth western districts, in close proximity to 
allied clans in the neighbouring Andhra areas, though they 
are found in scattered bunches in almost all districts of Orissa. 
The Kondhas and Shavaras are the two aboriginal tribes that 
figure most in Orissa’s mythology, folklore and literature. 
In ages past the Orissan Shavaras perhaps felt the need of a God. 
They had heard about the fame of the deity of Srishailam 
but could not easily travel that distance. It is difficult of 
access even now, being situated on almost pathless jungle- 
clad heights. The secret hideout of the blue-stone deity of 
the Shavaras in the thick eastern jungles of Orissa as given 
out in the Oriya legend described above appears to be an echo 
of its difficult ‘location in Srishailam. Anyway, probably 
through sheer imagination, the Orissa Shavaras made a deity, 
in imitation of the Srishailam one, with a piece of blue- 
chlorite, with which images of most Gods and Goddesses 
in Orissa, are made even today. 


It is intersting to note that in this incipient stage of 
blue-stone, Jagannath was known as Nilamadliava a word 
whose logical and true etymological meaning is “the God 
from the Nilamalai hills”—the range of hills, of which Srishailam 
peak is the most celebrated. 


That Nilamadhava should mean only Krushna or Vishnu 
appears a little far-fetched. The epithel blue applied 
to a personality that is universally known to be divinely 
blue in complexion, seems redundant. Vishnu has never 
been known to be anything but blue in colour. And what 
about the basic word Madhava also? It may mean either 
Husband-of-Mother or ‘As related to Madhu’ far-fetched 
and absured in either sense. Krishna has nowhere been 
worshipped also as a piece of stone as the primitive deity 
of the Orissan Shavaras is supposed to have been. The 
eminence on which the present shrine of Jagannath stands 
is often spoken of .as the Blue Mountain ( Nilashaila or Nila. 
chala). It is difficult to explain ‘this, as it is not a mountain 
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nor is it blue in any sense. It is presumed, therefore, that-, 
Nilashaila or Nilachala is a synonym of the word Nilamalai 
(Malai and Shaila both mean a “HILL”), Nilamadhava being 


but the sanskritised corruption of “the God of the Nilamalai 
hills.” 


The total area of the Jagannath campus is also sometimes 
described as Srishaila and the city of Puri as Srikshetra—all 
reminiscent of the Srishailam tradition. The location of the 
original deity on the bank of the river Krishna was enough 
perhaps to fire imaginative Sharala Dasa into non-chalantly 
linking up the blue-stone Siva--lingaim of Nilamalai with 
Krushna’s heart and call it Nilamadhava and new npabitate, 
as Srishaila or Nilachala. This is indeed clever fancy. But 
what is nine-tenths of any religion except clever fancy ? 


By hypothetical suspicion that Jagannath of Puri must 
have remote spiritual and sociological lines with South India 
has had recent confirmation also in the facts brought to 
light for the first time in the Bhavan’s Journal Vol. XVIII 
No. 15 in the description of the pilgrim centre Darvasayam 
near Rameswaram, where there is Adi Jagannath which is 
said to have been worshipped by no less a devotee than 
Rama himsclf, with even a Chakratirtha close as at Puri 
with a seperate temple for the Sudarshana Chakra, with 
much greater significance than at Puri where the Chakra 
has no squeezed temple but the little patromymical image 
is just squeezed in one corner of the pedestal of Jagannath. 
The expression Adi Jagannath indicates later imitations of 
a primary archtype. “ 


Jaina and Buddhist Worship : 

How this single piece of blue-stone image of Nilamadhava 
was changed into three shapeless figures of the present-day 
is explained by another Oriya legend, representing the second 
phase of Jagannath’s evolution. This we find in the Oriya 
ballad of temple construction (Deula tola suanga) by Bipra 
Nilambara of the medieval period of Oriya literature. In 
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this story the earlier part is the same as in Sharala’s Maha- 
bharata, except that the Brahmin Viswavasu becomes Vidya- 
pati and the Shavara chief, who was Jara in Sharala’s story 
becomes Viswavasu: Viswavasu is a most unlikely name 
for a Shavara, but this only suggests a deeper Brahminisation 


of Orissan society by that time. Beyond this, the other 
differences are quite significant. 


In this story the newly discovered Shavara deity allows 
king Indradyumna of Malva to worship Him on one condi- 
tion, namely, that he build for him a suitable templc. The 
king did it most magnificiently. But here was the competent 
priest who could perform puja according to proper scrip- 
tural rites? So the king went to Lord Brahma himself to 
request him to come down to perform the inaugural ceremony. 
Brahma at that time was in meditation and king Jndradyumna 
had to wait for a little while. But during those few 
moments many earthly acones passed away and the king’s 
sky-scraping fane on the estern sea-coast was completely 
buried under sands. A new race of people appeared on 
the scene and also a new dynasty of kings, completely 
unaware of Indradyumna’s architectural achievement. A 
king named Galamadhbava was passing that way when his 
horse stumbled on some hard substance in the sands. The 
king dismounted and scrapping the sands, saw the top of a 
temple peeping out. He then started excavation and, to 


the amazement of everybody, the gigantic temple stood out 
in all its splendour. 


At this monent, Lord Brahma and Indradyumna came 
down from heaven. But they were to be strangers and 
intruders, Galamadbava claiming all the credit for the temple. 
The dispute was settled finally by the evidence supplied by 
the turtles (Kurmas) of a nearby tank. They were supposed 
to be formerly human beings, but, through the inhuman 
physical labour of carrying stones for years to great heights 
for building the temple, had turned into turtles. Even today 
a big tank in Puri, with large turtles, is known as the Indra- 
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dyumna tank. But the Kiurmas(Turtles) ofthe tank innocently 
enjoy the great credit of building the great temple of 
Jagannath through a legendary transfer of qualities from 
the animate to the inanimate and vice-versa. Even now there 
is a class of people in Orissa called Kurmis, specialising in 
tank-excavation and temple-construction who, most probably 
were enagaged in the construction of temple of Jagannath, 
giving rise to the legend of turtles later on. 


With the dispute over, however, on the evidence of the 
Kurmi labourers, Brahma as now ready for the installation 
ceremony. But where was the deity ? 


The same process as described in Sharala Dasa’s Maha- 
bharata was followed but this time the deity promised to 
appear as a log of wood, instead of as a stone image as in 
the previous story. This is indeed significant, indicating a 
change-over from stone to wood, of which the three deities 
at present are made, and from an original but or even open 
air, to a stone temple as the deity’s residence. In this story 
too, the king and his army failed to budge the divine log 
that was floating in a nearby sanctuary. Therefore, the king 
kept vigil as before, getting the same divine command to 
have Him carried, not by the royal arm but by the loving 
touch of His devotees, the Brahmin Vidyapati and the Shavara 
Viswavasu, each holding one end of the log. 


The Divine log was thus brought ashore. But Indra- 
dyumna’s queen Gundicha, in true femininty, desired for 
more reality than a mere log. She wanted beautiful images 
to be made out of it. So, the king sent for competent car- 
penters. But the log was so hard that all their sharp and 
heavy tools were blunted in the very attempt to cut it. At 
last Viswakarma, the divine architect, in the guise of an 
old carpenter, presented himself and assured the king that 
he would make nice images out of the log as desired by the 
queen but on the condition that he should closetted with it 
inside the temple for full-twenty-one days, during which 
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nobody should disturb him. This was granted. In the 
beginning the strokes of the carpenter’s tools could be heard. 
But gradually the sounds got fainter to disappear altogather, 
long before the target got. The queen became impatient and 
anxious. Inspite of the king’s protests, she forced open the 
doors of the temple. But to their utter surprise they saw 
there lay three unfinished images, but no carpenter. It is 
these images that are worshipped to this day in the templc 
of Jagannath representing Krushna, his elder brother and 
his half-sister. This has given rise also to an intriguing 
Oriya proverb. “It is for listening to a women that even 
the Lord remains mutilated” ,—as a fling at the too well 
known feminite caprices. 


In this second phase of the Jagannath legend, not only 
is stone transformed into timber, which represents perhaps 
a changeover from saivite linga-worship to some sort of image- 
worship, but, strangely enough, a unitary God is transformed 
also into a trinity. 


Kharavela and Jinanatha and Jagannatha : 


An analysis of the legend indicates that the imaginary 
replica of the Nilamalai Shiva-lingam worshipped by the Shavaras 
was perhaps later changed into a Jaina Tirthankara image, 
probably of Jinanatha or Jineswara, and that, king Gala- 
madhava is no other than historic king Kharavela of Kalinga 
who had recovered a Jaina image from Magadha and had 
installed it in a place “‘surrounded by the sea and kusha- 
grass steppes”. This description in the Hatigumpha inscrip- 
tion fits in with the town of Puri, even today. The sudden 
disappearance of the deity in the legends, refers perhaps to 
the snatching away of the Jaina image from Orissa by a 
victorious Nanda king of Magadha. The Hatigumpha inscri- 
ption proudly mention its “recovery” by Kharavela after 
defeating the Magadhan king. In the national conscious- 
ness of Orissa, the historic Kharavela Meghavahana, there- 
fore, appears to have been changed into legendary Gala- 
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madhava as the great restorer. Kharavela also restored Jainism 
in Orissa in place of Buddhism, which was imposed as the 
state religion by Ashok. A century or So after Kharavela 
Orissa became, however, completely Buddhistic again. It is 
then, perhaps, that the single Jaina image (the same imitative 
Sivalingam of Nilamalai, but perhaps with a human face drawn 
over it) was changed into the Buddhist trinity of the Buddha 
Dhamma and Sangha. At this stage the name Jagannath 
which implies a purely Buddhist concept and an easy con- 


version of ‘the previous Jaina term Jinanatha, is first heard. 
Till then, he was 


known as Nilamadhava ‘the God of the 
Nilamalai hills’. 

It is with the rise of Mahayana Buddhism that the wor- 
ship of images became widespread in India and for a few 
centuries the Jagannath temple was probably a Mahayanic 
shrine where the three images of the Buddha, Dhamma and 
Sangha were worshipped. As to the Buddhist origins of the 


present Jagannath Trinity following information appears to 
be curiously enlightening. 


“In this connection, I would invite the attention of 
scholars to a stone image in the Orissa State Museum at 
Bhubaneswar where we notice the depiction of a two-wheeled 
car dragged by a pair of bullocks. Three lotus-flower-like 
objects are the contents of the car, the driver being seated 
at the front, with a man in the car behind. Most probably 
these three lotus-flower-like objects represent the main symbols 
of the “Three gems”(of Buddhism), namely the Buddha, the 
Sangha and the Dhamma”. (Origin of Lord Jagannath and 


the Car Festival by Arjuna Joshi, the Orissa Review of 
June, 1968). 


It might be interesting to many to know again, that in 
the last decade of the last century, a few hundred Sadhus 
of the Mahima (Alekha) had come to occupy the 
temple of Jagannath by force, snatching it away from the 
hands of the Hindu Pandas, claiming Jagannath to be their 
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God(as the avatara of the Buddha!) and not of the Brahmi- 
nic Hindus. Pathetically enough, the police intercepted the 
holy expedition at the entrance to the city of Puri and in 
the ensuing clash, many of the misguided enthusiasts lost 
their lives or were seriously injured. 


Indrabhuti, the Seventh century royal sage of Sambalpur is 
now definitely accepted as the original prophet of Vajrayana 
the Tantric school of Mahayana Buddhism. This kingly, 
prophet begins his famous esoteric book Jnanasiddhi with a 
salutation to Jagannath, which may be the first scriptural 
recognition of the present Hindu God, as well as the amazing 
compromise that was all the while being affected on Orissa’s 
soil between Brahminism and Buddhism. It is a well known 
historical fact that for several centuries, there was keen 
rivalry between Saivism, Jainism and Buddhism to possess 
the mind of the India’s mass in this whole sub-continent. 
That struggle is clearly visible in Jagannath of Puri—Jaina, 
Buddhist and Saivite characteristics being present in the daily 
practices of this temple, even today. 


Visible Struggle for Synthesis 


There is evidence of such religious struggle in ancient 
Orissa between the followers of Shiva and the Buddha in the 
Bhaskareswar temple at Bhubaneswar, where nothing but 
an Ashokan Pillar has been converted into a lingam, its very 
unusual height betraying Hindu vandalism only too obtrusively. 
On the other hand, we have proof also of a most happy 
reconciliation between mutually-warring sects on the enchant- 
ingly-sculptured walls of the Mukteswara temple of Bhubane- 
swar of 8th-9th centuries A. D. Here is a Shiva temple where 
images of the Buddha and the Jaina Tirthankaras have been 
carved alongwith those of Durga, Surya, Ganesha, Saraswati, 
and many other sectarian Hindu Gods and Goddesses, 
proclaiming to the whole world perhaps, the grand ancient 
Indian discovery embodied in the Rig-Veda—‘‘Truth is but 
one, though different wise men speak differently”. Jaga- 
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nnath, as He is at present, was probably npt so well known 
or had not caught the imagination of the Hindu masses as 
today, even by the time this Mukteswar temple at Blhubane- 
Svar was being built i. e. even 8th-9th centuries. That 
might be the reason why even the liberal-minded artists of the 
great temple didnot place Jagannath in that panoramic 
display of Gods and Goddesses. But in the Konark temple 
(13th century A. D.) there is a remarkable piece of sculpture 
proclaiming the samc religious universalism where Jagannath, 
as He is now, appears as the central deity, surrounded by 
Durga, Shiva and other sectarian Hindu Gods and Goddesses. 
So, we may be justified in supposing that it was the Mahaya- 
nic Buddha, Dhamma and Sangha that gradually became 
Jagannath, Balabhadra and Subhadra, the present trinity 
in the shrine of Jagannath between the 8th and the 12th 
centuries A. D. 


The final Brahminic transformation, most probably, was 
implemented by Vaishnavite saint Ramanuja, who stayed in 
Puri for long years, leaving behind the biggest and the 
richest monastery at Puri belonging to his sect. It is said 
that he also tried, less successfully though, to_ abolish Shiva- 
worship in the Lingaraja temple at Bhubaneswar installing 
Vishnu-worship there as he had successfully achieved at Puri. 
He seems, however, to have been liberal enough to retain 
the Buddhistic relics of castlessness in the Jagannath temple 
and the ancient car festival as well as the sale of holy victuals 
inside the temple, which is a general feature of Buddhist 
shrines, like the famous Shwe Dagaon Pagoda in Rangoon. 


Added to this unique feature at the shrine which is 
definitely a Buddhistic heritage, is also still another feature 
further strengthening the assumption of Buddhistic origin of 
Jagannath. 


The secret of secrets : 


As stated in the District Gazetter of Puri. The crude 
form of the images of Jagannath, his brother Balabhadra 
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and his sister Subhadra, with their round shapeless heads 
and their arms represented by stumps only, is believed by 
somc to be of Buddhist origin. General Cunningham says in 
the Ancient Geography of India: “The three shapeless figures 
of Jagannath and his brother and sister are simple copies 
of the symbolical figures of the Buddhist triad, Buddha 
Dhamma and Sangha, of which the second is always repre- 
sented as a female. The Buddhist origin of the Jagannath 
figure is proved beyond all doubt by their adoption as 
the representative of the Brahminical avatar of Buddha, in 
‘the annual almanacs of Mathura and Banaras.” 


Once, in about every twelve years or so, the Jagannath 
trinity change their bodies. The old images are cast away 
into a pit at the back of the temple and new ones arc 
installed. A blind-folded priest brings out a mysterious 
something that is well-padded with silk, out of cavity in 
the centre of ths image of the Jagannath-figure and puts it 
inside that of his new image. Nobody can say what that exactly 
is. But some scholars speculate, with great amount of plausi- 
bility, that it might be nothing more than some Buddhist 
relic, a later substitute, perhaps, of the holy tooth of Buddha 
that was taken away to Ceylon by the devout Kalinga princess 
Hemama, to save it from Brahminic vandalism. In this 
connection, the following remarks of Mr. M. M. Ganguly 
in his noted book “Orissa and her Remains”(P. P.-402)might 
also be enlightening as well as interesting to many as to the 
continuous relation of Orissa with Ceylon through Buddhism. 
Says Mr. Ganguly; 

“Puri seems to me to have been an intermediate place 
of pilgrimage where pilgrims from Ceylon used to stop 
enroute to Bihar, the birthplace of Buddhism. Pilgrims used 
to procsed thence to Bhubaneswar and Tamralipti and thence 
would proceed to Bihar by boats along the Rupanarayana 
and the Ganges.” 


Note :—Mr. Ganguly seems to have forgotten, however, 
that there always was and still is, a direct land-route between 
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Orissa and Bihar, by which the Buddha’s two earliest disci- 
ples, the morchantmen, Tapusa and Bhallika from Orissa, 
had travelled upto the present Bodh-Gaya, with their caravans 
of bullock-carts and met there the just-enlightened Gautam 
sitting alone, under a tree. By this road, most probably, 
rolled Asoka’s military expedition to Kalinga. Later on, 
Chaitanya is known definitely to have taken this route for 
at least one of his many pietistic trips to and from North 
India. This route lies through the present Orissa districts 
of Mayurbhanja or Keonjhar and then straight to Bodh- 
Gaya and Gaya, through Chhota-Nagpur hills and forests 
and is still used by thousands. 


In the meantime the myth has been propagated among 
the masses in Orissa, that the secret substance taken out of 
Jagannath is nothing but the cternal Brahman, as though 
the Brahman that pervades the whole creation could as well 
be wrapped up in a little length of silk and storcd away in 
a little cavity in an image. 


The unfinished images of the Jagannath trinity, there- 
fore, probably reprcestnt a hasty transformation of the images 
of the Buddha, Dhamma and Sangha, into the nearest Hindu 
parallels that could occur to Hindu revivalists. The story 
of Galamadhava’s excavations also suggests the reconditioning 
of an old Buddhist stupa and Vihar into a new Hindu 
templs. According to Percy Brown: “Its elevated position 
suggests that the Jagannath temple occupies the site of some 
still more ancient monuments”. 


And strongly supporting Percy Brown’s theory that the 
present temple of Jagannath, Puri, stands on an old Baudha- 
Mahayanic structure, is the recent discovery in Maharashtra, 
of another temple of Jagannatha on a Buddhist stupa, as 
described below : 


zd 


BOMBAY, June 30—The recent discovery of the Stupa 
complex at Pauni in Dhandara District of Maharashtra, has 
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thrown light on the early history of Buddhist religion and 
architecture, reports UNI. The excavations have revealed 
that Pauni, situated on the ancient main route from Central 
India to South India, was a great centre of Hinayana Buddh- 
ism between fourth century B.C. and second century A.D. 


The excavations this year have confirmed the varied 
and extensive nature of the ancient settlement. The mound 
which is now capped by the Jagannath temple was a maura- 
yan stupa which seems to have been in worship for about 
four centuries. (Statesman, July, 2, 1969) 


The pedestal inside the temple of Jagannath, on which 
the trinity now stand, is called Ratnavedi, “the platform 
for the Ratnas (Jewels)”. This has no particular relevancy 
to the prcsent conditions, as any precious stone (ratna) is 
conspicious there by its absence. Nor is there anything 
precious in the stone pedestal. Most probably, as a rcsult 
of the usual shortening of syllables in common speech, the 
original expression triratnavedi (the pedestal of the three 
Buddhist ratnas or jewels) has become merely ratnavedi. 


The Cosmopolitan Servitors : 


The ballad-legend of Temple-construction by Bipra 
Nilambara itself establishes also the strong Buddhist essence 
behind the Jagannath cult. According to it, the three 
unfinished images were installed by Lord Brahma and king 
Indradyumna was ordered by the deity to arrange the services 
in the temple in the following manner. 


Firstly, during the nine days of the car festival each year, 
the Lord in his aspect of Patitapabana (redeemer of the 
fallen) shall be ‘entirely at the disposal of the descen- 
dants of the Shavara chief who had worshipped him as a 
piece of blue-stone (Nilamadhava) in the very beginning. 


This is indeed unique equalling the noble democracy 
of Islam, the nobler humanism of Christianity and the uni- 
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versal loving-kindness of Buddhism, embodying as it does 
revolutionary concepts of socio-religious egalitarianism in a 
society that is notoriously hierarchical. But this js little 
noticed, as yet, by pundits of religion and sociology. 


Secondly, the descendants of Vidyapati through his 
Brahmin wife would be his priests. 


Thirdly, the descendants of Vidyapati through his Shavara 
wife shall be his cooks. 


The services in the temple are still run on these lines. 


And when Jagannath offered a boon at last to king 
Indradyumna, the royal devotee is said to have humbly 
replied, “My Lord, grant that my family might become 
extinct so as not to leave behind even one person to claim, in - 


the distant future, that this temple was built by an ancestor 
of his !” 


That magnanimous prayer was granted.® Some Orissa 
historians have tried with little plausibility identification of 
Indradyumna with the celebrated King Rudradaman of Gujrat 
and to this day, the king Indradyumna remains a mystery. 


But that mystery is tremendously meaningful in that 
it represents the finest.example of absolute surrender to the 
Lord, the complete negation of one’s ego and the wiping 
away of the smaller self in the realisation of the universal 
Self, which is preached again and again in the Bhagavat-Gita 
as man’s only proper attitude towards Purusottam, the 
Supreme Self, a name again of Jagannath. 


The Tantric Element : 


To all these Tribal, Jaina, Hindu and Buddhist elements 
in the broad-based personality of Jagannath, wonderfully 
assimilated and incorporated so as to present a unified whole, 
must also be added the Tantric aspect. To the Tantricists, 
Jagannath is Bhairava. One particular day in the year an animal 
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is sacrificed before the Goddess Vimala (in aspect of Kali 
the central figure in Hindu Tantra discipline ), whose temple 
stands behind that of Jagannath in the same courtyard. This 
is unthinkable in the Vaishnavic cult, of which the temple 
of Jagannath stands as the superme citadel in India. But 
this as well as the obscenities on the walls of the Jagannath 
temple, are results of that grand compromise, which makes 
the cult of Jagannath one of the most Catholic in the 
world and his habitation the most sacred of Hindu temples, 
inspite of violent contradictions. 

The Grand Synthesis : 


. 


And so stand Lord Jagannath as Purusottam, the 
“Supreme Self” of the Bhagavat-Gita, in his Advaitic aspects 
as Bhairava of the Tantricists and as the Patitapabana, the 
redeemer of the fallen, in his Mahayanic aspect. It is shape- 
less. He declares perhaps through that shapelessness, to all 
the world that no man-made image can ever pretend to 
represent Divinity cxcept as a mere symbol. And even as a 
symbol of Divinity the Jagannath trinity is peculiarly signi- 
ficant in that, with two large eyes dominating this entirc 
image. He stands as an all-eye for the whole universe, He 
who sees His whole creation at one sweep and from whom 
nothing can be hidden in all the worlds. 


The Lord of the Commoner : 


Through that grand compromise, the visionary planners 
of this noble shrine have so designed it also as to make 
the presiding deity the most democratic God of all, He 
living in his temple as a common husband-man with a house- 
hold of his own and taking but the common man’s food. 
Lest their God appear different from the people, Jagannath’s 
deity men include cakes made out of contemptible rice-bran 
and dishes of the commonest pot-herbs such as only the 
poorest in Orissa usually take. Jagannath tvachcs -uS a 
lesson in patriotism too in that, in his large and hospitable 
34 
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kitchen any imported stuff such as Sugar and potatoes are 
still taboo. Unlike the common Indian dishes which are . 
boiled or fried, thus losing vitamins, the daily food of 
Jagannath is steamed. This holds out before us an example 
of how a delicious, healthy and balanced diet could be 
easily had out of common indigenous stuff. As to Jagannath 


standing for the common man, So said the Imperial Gazetter 
of India 


“The true Source of Jagannath’s undying hold upon 
the Hindu race consists in the fact that he is the God of the 
people. The poor outcaste learns that there is a city on 
the far eastern shore, in which the priest and the peasant are 
equal in the presence of the Lord of the world. In the 
courts of Jagannath and outside the Lion Gate, thousands 
of pilgrims every year join in the sacrament of eating the hold 
food, the sanctity of which overleaps all barriers of caste, 
for a Puri priest will receive food even from a low caste 
Hindu. The worship of Jagannath aims at a catholicism 
which embraces every form of Indian belief and every Indian 
conception of the deity. He is Vishnu under whatever form 
and by whatever title men call upon his name. The fetishism 
of the aboriginal races, the nature-worship of the Vedas 
and the lofty spiritualism of the great Indian reformers have 
alike found refuge here. Besides, thus representing Vishnu 
in all his. manifestations the priests have superadded the 
worship of other members of the Hindu trinity in their 
various shapes, and the disciple of every Hindu sect can find 
his beloved rites and some form of his chosen deity within 
the sacred precincts. ” 

Towering on the broad beach of the great eastern sea 
(Mahodadhi), Jagannath thus moves the fancy of millions 
of devout people all over India as the most catholic of Gods 
in the Hindu pantheon, the most democratic and the most 
human. He is great enough to nonchalantly absorb all 
faiths, and declares, through intelligent compromises, the most 
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fundamental religieus truth first uttered in human History 
by a Vedic seer, namely, “truth is one, though pundits 
might speak of it variously,” ekam sat, biprah bahudha badanti. 


The Lord’s Princely Scavengers : 


In historic times, Jagannath became also the imperial 
God of the Gajapati monarchs of Orissa. They could have 
easily arranged for the chariots used during the car festival; 
to be dragged by royal elephants. But that would have 
been imperial, not religious or democratic. From imperial 
times to these days of democracy, the great chariots of 
Jagannath are dragged by the devotees, the common fold, 
the eager pilgrims themselves. Jagannath is their God, not 
of any king or emperor. It was this significant aspect of 
Jagannath that inspired Tagore into writing onc of his most 
moving one-act plays. And what is more, even the glorious Hindu 
,monarchs of Orissa could not claim any special privilege 
before the Lord except the enviable right to sweep the ground 
in front of his chariot, in symbolic demonstration of the 
equality of all in eyes of the King of Kings, the Supreme 
Lord of the Universe. And this great lesson of national and 
socialistic integration as well as national solidarity and 
democracy is demonstrated, year after year, by Gajapati’s 
titular descendants, the Rajas of Puri, at cach annual car 
festival. 


I am more or.less an agnostic, I cannot therefore, say 
with any confidence on the mystically devotional aspect of 
Jagannath. But I have pleasure in quoting here the reactions 
of another agnostic to the over-powering presence of the 
great Lord. Thus M. Krishnan, our wellknown publicist says : 


“The devotees thronging the shrine impressed me pro- 
foundly, a crowd, unaware of the basic kingship that draws 
a crowd together, each preoccupied with his or her own 
prayer and oblivious of all else. Years ‘ago, at the shrine 
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of Viswanat/a in Banaras, I had experienced the jam-packed 
confluence of the worshippers, the merger of the Jivatma into 
the Paramatma, by sheer physical crowding, but this total 
isolation (at Jagannath temple) of each devotee in personal 
prayer in a less tight crowd was more moving. I began to 
regret my atheism; I lacked that which all else in this varied 
assembly around me had, and that which I had always known 
was so much greater and more sustaining than sterile intellect. 
I lacked faith.” 


( Statesman, Nov. 21, 1968) 
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Ekanamsa and Subhadra 


Dr. K. C. Mishra 


The worship of Shakti or Devi was popular in ancient 
and mediaeval India. Ekanamsa was then considered to bea 
special form of Durga or Shakti and her worship was also a 
regular practice in ancient times.! In the Mahabharata, 
Ekanamsa was associated with Vishnu-Krushna. In the YVirata 
Parva she has been identified with the daughter of Yasoda 
who saved the lives of Krushna and Balarama from the mighty 
hands of Kamsa. She was then called Yogamaya or 
Yoganidra and was said to be the sister or Krushna.? During 
the Muhammedan ascendency in India, Shaktism had a great 
sway over the people and so the worship of Ekanamsa was 
a regular phenomenon al! over the country. The Mahabharata 
also identifies this Goddess with Kuhu, the daughter of 
Angirasa.¥ The word ‘Ekanamsa’ literally means a Goddess 


who is one and not a part of any other-both Advaita and 
Akhanda at the same time. 


As Ekanamsa and Subhadra were described side by side 
as the sister of Krushna and Balarama from the days of the 
Mahabharata, both were treated as identical by the .8th 
century A. D.. Curiously enough, the Utkalakhanda section of 
the Skanda Purana attempts to identify Subhadra with Laksmi. 
In one passage of the same book, Subhadra is described as the 
Shakti # of Vishnu-Krushna inspite of her beirig a sister of the 
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latter. Perhaps the identification of Ekanamsa with Subhadra 
was made during the period of composition of the Skanda 
Purana. In the Vishnudharmottara Purana it is said that 
the image of Ekanamsa should be placed in betwcen Baladeva 
and Krushna and that her left hand should rest on the waist 


and the right should carry a lotus. Thus, Ekanamsa is 
identified with the Goddess Subhadra. 


A living example of the worship of Krushna-Ekanamsa- 
Balarama is found at Puri in the temple of Jagannath. The 
central figure there is not named as Ekanamsa but as 
Subhadra. The presence of three symbolic images (represcnt- 
ing Balarama-Subhadra-Jagannath of the holy triad) in the 
temple of Jagannath at Puri has given rise to various 
speculations as to their original character. Some scholars 
see in these images an influence of the Buddhist doctrine 
of Tri-ratna' and others of the Vaishnavite representations of 
Balarama-Subhadra-Krushna. Mr. J. C. Ghosh has tried to 
show that this triad represents only thc superimposition of 
Vaishnavism over Shaktism.6 Traces of Shaktism are also found 
in the two subsidiary shrines of Vimala and Annapurna in 
the temple-enclosure of Lord Jagannath. Vimala and 
Subhadra represent, however, the two aspects of Durga- 
Ekanamsa. When the Shakta deity becamé Vaishnavised and 
was identified with Subhadra, Shaktas started worshipping 
Vimala in the temple compound.’ 


Although various interpretations are given to the image 
of Subhadra being placed between Balabhadra and Jagannath, 
none of them is satisfactorily dealt with. The word ‘Subhadra’ 
literally means a Goddess who is amiable, blessed, auspicious, 
prosperous, ‘good, gracious, friendly, kind and excellent and 
the benefactress of the world and the presence of such a 
Goddess between Jagannath and Balabhadra provides the 
temple with an air of magunificience. The fact that Subbadra 
has no hand is a sure sign to indicate that she has no 
separate existence of her own and she is a part of the “whole. 
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So shs cannot be studied in isolation. She is the creative 
energy which governs the entire universe. She, because of 
her position in the middle, is a connecting link between 
Balabhadra and Jagannath. 


The Hayasirsa Pancaratra (circa 800 A.D.) in its section 
“Purusottama Sthapana Patalam” identifies Ekanamsa with 
Subhadra. The text also says that the Goddess should be 
conseorated according to the procedure of installation followed 
in the case of Lakshmi. The Utkalakhanda of the Skanda 
Purana also supports this by identifying Subhadra with 
Lakshmi (ch. XIX,V. 17 and Ch.XXVII, Vs. 11-14). The deity 
Subhadra according to the Hayasirsa Pancaratra, should be 
placed on the right side of the Lord Purusottama and on the 
left of Balarama whose eyes are rolling through excessive 


drink. This procedure of placing the deities has been followed 
in the temple of Jagannath. ® 


Several mediaeval stone and bronze images of Ekanamsa 
have been discovered in India. One such bronze image of 
Ekanamsa with the other two associates has been preserved 
in the State Museum at Bhubaneswar. Another living 
example of worship of this deity Ekanamsa is to be found 
in the AnantaVasudeva temple of Bhubaneswar. Here 
also the deity is placed in the middle and the other two 
1. €. ,Krushna and Balarama are on her two sides, These three 
deities are called Shila Brahna, whereas in the Jagannath 
temple they are called Daru Brahma. 


Some writers, quoting a sloka from the Skanda Purana 
(Tasya Shakti Svarupeyam Bhagini Stri Pravartika) consider 
Subbadra as both the sister and the wife of Jagannath. But’ 
this idea is fantastic because in the realism of Hindu religion 
the concept of brother-sister worship is not a prevailing 
feature. On the other hand there is the worship of Prakrti 
and Purusa or a God and His consort. Perhaps either the 
critics have wrongly read the sloka in the Skanda Purana 
or tke editors of the said Purana have misrepresented the 
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fact. The sloka may stand as “Bhagini’ Pravartik@”’ with 
more authenticity. The word ‘Bhagini’ in this context may 
not be taken in the ordinary sense as ‘sister’ but as a Shakti 
who is endowed with Bhagas or Aisvaryas. The words ‘Sve 
Pravartika’” may mean one who can act herself and make others 
act according to her wish, Svayam eva pravartitum prava- 
rtayitum va shilam yasyah sa svapravantika-Icha-shakti. This 
new interpretation suggested by us will suit to our theory. 
So Subhadra here stands for Adyashakti or primal cnergy of 
God and should be considered as the Shakti of Vishnu-Krushna 
and not as a sister and wife at the same time as advocated 
by those scholars. The Shaivagama of Bhojaraja describes 
this Maya Shakti of Ishvara (God) as the creator of Kala (time). 
In the Veda there is a Sukta describing Subhadra -as 
the creactor or this world. Bhadra Agijanala Bhadra Agija- 
nala Bhadra Aiganala. That means Bhadra of Subhadra 
is the Nanavidha shaktimayyesa janayati Kalatatvamevadau 
Bhavi Bhava bhuti-mayam kalayeti jagat kalo atah (Kala 
Nirupanam Gadadhara Paddhati, pp. 2-3) 


It is interesting to note here that during Ratha Yatra 
festival Sudarashana being the Kalacakrais first of all brought 
to the chariot and placed with Subhadra. This is suggestive 
Subhadra being the creator of kala and she is endowed with 
different powers or energies. 

Moreover, according to the Rudra Yamala Tantra (Ch. 
XIV Sl. 24), Subhadra is the Goddess Ragini and She is 
to be worshipped with Krushna-Jagannath and Rama- 
Balabhadra. According to the same text (Ch. XXXXIL, S1.112), 
Subhadra is conceived as the Shakti or Bhairavi and Jagannath 
as Bhairava. Here Jagannath and Subhadra are described 
as one and the same. The same text while describing the 
Krushna Mantra (Ch.XXXVIH, S1.4-5) states that Balabhadra 
and Krushna are the Brahmas and Subhadra is the Shakti 
Kakini united as Prakrti and Purusa (Ch. XXXXII,S1. 110). 


Let us now see how these three deities stand at the three 
levels in divine emanation. 
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Balabhadra stands for the Noumenal and the Tran- 
scendent the unchangeable, the unqualified, the unanifest, the 
pure absolute, Shiva or “the pure form of the good”(Plato) 
or the pure form of reason (Aristotle), the cif or “the pure 
consciousness” (Advaita), the ungiven-the Infinite (Purnamadah) 
and full in itself. The method of realisation of this form is 
pure knowledge or jnana. In relation to Jagannath, therefore, 
be appears to us as a form of Antithesis. 


Subhadra stands for the phenomenal immanent whole, 
the changeable order (Kara), the qualified (saguna), the 
manifest (vyakta), Prakrti or Shakti the Sat-cxistential, the 
world-pervading, the given Infinite (/dam sarvam), Natura 
Naturata (Spinoza). The method of realisation of this form 
is karma or action. Ih the same context she may be called 
a form of Thesis. 


And finally Jagannatha stands for the Absolute-Puruso- 
ttama, synthesis of the qualified and the unqualified, the 
transcendent and immanent, the manifest, and the unmani- 
fest, Parama Brahma and the ultimate bliss or ananda. 
The method of realisation of this form is bhakti or prema. 
Hence, Jagannath may be called a form of synthesis. 
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Humanism in the Cult of Jagannath 


Dr. Bijayananda Kar 


Anybody studying the cult of Jagannath can easily 
notice that various castes and creed, customs and traditions, 
communities and sects are found to have been assimilated in 
this cult. The caste rigidity which is considered to be one 
of the most unfortunate products of a sort of radical Brahmi- 
nism is found to be conspicuously absent here. Not only 
customs and traditions belonging to the numerous sects and 
communities of Hinduism, but also those belonging to that 
of Buddhism, Jainism and even inclusive of some primitive 
form of aboriginal religion are often said to have been 
integrated under the banner of Jagannath. This is a unique 
cult whercas it were, one finds the assimilation of the most 
primitive with the most modern. ~ 


While some scholars have tried to show that the cult 
of Jagannath is primarily of aboriginal (Shavara) origin, 
others have tried to trace its origin to the age of the Vedas 
and still others try to link the cult either with some form 
of Buddhism or with that of Jainism. Even within the fold 
of Hinduism different sects like Shaivas, Shaktas, Sauras, 
Ganapatyas and Vaishnavas in general have read their own 
meaning in the cult of Jagannath. Whatever may be the 
origin of this cult, it is to be marked both here that scholars as 
well as persons belonging to different religious tradition, agree 
that this cult is the centre around which in course of time 
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divergent currents and cross-currents have flown and jthe 
cult of Jagannath stands as the singular witness for various 
sorts of cultural assimilation. The Daru-devata of the Shavaras 
is not disapproved as primitive. Rather it is lovingly taken 
up and is identified as Purusottama by the Aryans. With the 
identification of Daru with Purusottama the anthropomorphic 
concept of Upanishadic Purusa comes into prominence. The 
result of the conflict between Non-Aryan and Aryan is not 
the complete dismissal of one as against the other but a 
required synthesis of one cultural pattern with that of other. 
The Non-Aryan deity is not thrown out but is rather 
aryanised. This spirit of synthesis is further continued in 
full swing as the time passes on. The Vedic theological ideas 
nad concepts, though at the initial stage is found to be 
having apparent conflict with those of Jainism and Buddhism, 
yet later on the perennial religious sense of deep tolerance 
and understanding brings a Hindu more close to a Buddhist 
or a Jaina. Neither the Hindu feels shy of identifying his 
Lord with Buddha nor the Buddhist feels shy of worshi 
pping the Hindu pantheon. Upanishadic Purusottam is the 
same as Jagannath. And WNilamadhava alias Purusottam is 
again subsequently regarded by the Jainas as a Tirthankara. 


Here, I shall not try to argue out and establish this 
spirit of assimilation among so many divergent theological 
settings rather for my own purpose, I shall take this spirit 
of assimilation for granted. Accepting that there is the 
presence of integration of so many varieties of faiths under 
one single institution the point that may be interesting is to 
bring out and focus the outcome of such an integration. 
In this context out of very many possibilities one thing that 
draws my attention is the spirit of humanism. 


In fact, ‘one of the basic and significant features of the 
cult of Jagannath is that it is responsible to combine people 
belonging to different castes and creed under one common 
bond of unity. Whatever may be one’s own theological 
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conviction, to whichever linguistic or racial community one 
may belong, whatever tradition and custom one may adhere 
to, one thing at least seems to be certain that the cult of 
Jagannath, being the unique centre of harmony accomodates, 
adjusts and adopts various sorts of antithetical tendencies. 
In what follows, some of the ritualistic practices that are 
now current in the temple of Jagannath and are conducive 
to the furtherance of the spirit of humanism will be 
instantiated. 


Jagannath is worshipped by the eighteen syllabled mantra 
namely “Om Klim Krsnaya Govindaya Gopijanavallabhaya 
Namah”. Scholars have pointed out that this mantra is the 
composite of numerous strands. The term Om signifies 
Vedic pranava according to which the symbol of worship 
points only at Brahman—the ultimate reality. Kl/im is said 
to be the indication of a Tantric tradition. It is to be noted 
in this connection that Tantra which is found to be not 
present in the early Vedas but later on is recognised as 
belonging to Atharva Veda, is also subsequently taken up 
into the fold of other heterodox theological traditions like 
Vajrayana Buddhism. The point that is actually emphasisedby 
such composition of Vedic Pranava and Tantrio Klim is per- 
haps to show that the object of Vedio worship is not different 
from that of Tantric yantras. Further, by identifying Vedic Om - 
and Tantric Klint with Krsna, Gobinda, etc. attempt for co- 
ordinating the Vedic and Tantric traditions with Puranic and 
Vaishnavite traditions are clearly indicated. Whatever may be 
the theological basis for such an identification, one thing 
is clear that by adopting such a mode of worship, attempts 
have been made for uniting people belonging to divergent 
theological settings under one common platform. Vedic 
mysticism, Tantric occultism and Vaishnavite intuitionism 
all are merely different approaches for the realisation of the 
one identical religious feeling of mutual tolerance and uni- 
versal understanding. No one can be said as self-complete 


rejecting the rest. 
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The problem of caste distinction which remains as a 
stumbling-block for the general development of the Hindu 
society is found to have been tackled and solved in a very 
Successful manner so far as the cult of Jagannath is consi- 
dered. Before Lord, there is no room for castism, regionalism 
‘communalism and recialism. It is because of this, the food 
that is offered to Lord (Mahaprasada) is regarded as not 
only divine but as completely universal in the sense that it 
is accessible to anybody and everybody. The practice that 
is in vogue inside the temple allows persons belonging to 
any caste or community to take AMahaprasada together 
without any sense of hesitation. Not only that. It is Maha- 
prasada which is taken up as a tool for establishing any 
sort of intercaste relationship. It is believed that any inter- 
caste relationship or transctions based on the acceptance of 
Mahaprasada is not merely considered as sacred but ‘is 
regarded to be absoutely pure and genuinc. Man’s faith 
in God does not make him moved away from his fellow- 
beings but rather brings himself more close to his fellow- 
beings. Belicf in God is never antagonistic but is comple- 
mentary to the cause of humanity. 


Unlike other Hindu temples, one finds in the temples of 
Jagannath Brahmins having no dominating role in matters of 
rituals and worship. It is to be noted that during a parti- 
cular period of the year (Anavasara) it is not the Brahmins 
but the Daitapatis (the descendants of the Shavara clan) who 
worship the deities and even affectionately offer bhogas 
after testing those by themselves.! People belonging to 
different social orders are engaged in the various works of 
the temple. There is absolutaly no distinction between big 
and small before the deities. The question of superiority or 
inferiority complexes simply do not occur. 


One of the most spectacular sights to be observed during 
the car festival of the deities is that the Gajapati king of 
Orissa works as a sweeper and cleans the chariots in which 


46 


Source: KC Dash, Digitized by PPRACHIN, SOA 


the deities are placed. This indicates that Ai0 work by itself 
is either socially respectable or humiliating, rather it is the 
man who from his own and selfish and subjective point of 
view regards a piece of work either respectable or not. For 
the upliftment of mankind in general each of its sections 
is to be well attended and no progress can be 


conceived 
neglecting one section against another. 


In order to give due regard to the theological faiths of 
all the different sects within the Hindu fold, the cult of 
Jagannath interpretes the Lord as all-pervading and thus 
accomodating all the principal deities such as Narayana, Rudra, 
Ganesha, Surya and Durga into the Lord Himself. Even 
if proper theological justification for such a combination iS 
not well traceable yet this at least shows that different religi- 
ous seots instead of advancing mutual conflict and hatred 
towards each other can be more effective by imparting 
a sense of mutual tolerance and co-ordination. The cult of 
Jagannath is well-known as catholic and remarkably tolerant. 


According to one recent interpretation, it is advocated 
that the three colour of the deities (Jagannath, Subhadra and 
Balabhadra) represent the thrce basic races of the world, 
namely, black, yellow and white. The point that this inter- 
pretation suggests, is that the trinity of the cult of Jagannath 
by embodying these races symbolically aims at the unification 
of mankind as a whole. I am not yet clear about the basis 
and authenticity of such an interpretation. Such a reading 
may seem to be far featched both to the scholars and to the 
theologians. But nevertheless, I feel, such an interpretation 
is not unwelcome. If the cult of Jagannath has been found 
to be both traditionally as well as historically responsible 
for assimilating and integrating several divergent theological 
and religious settings for the sake of the upliftment of mankind 
in general then why not such an interpretation of three 
colours of the deities representing three races symbolically 
be not approved if the main purpose of such an interpre- 
tation is just to show universalism and humanism. 
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It is here some may point out that by emphasising the 
Humanistic element in the cult of Jagannath one has just missed 
its religious significance. Religion is basically spiritual and 
supernatural. It has a tone of divinity and transcendentalism’ 
whereas Humanism is naturalistic and is opposed to all 
kinds of divinity and transcendentalism. It is, in this sense, 
sometimes said that Humanism is not religion at all. 


Though such a point of view seems at first sight to be 
striking yet at closer inspection this approach does not 
seem to be well-grounded. Of course, if one takes religion 
to be only belief in God or Gods or Spirits or super-human 
beings then surely a humanist can never be called as religi- 
ous. In some cases ‘the humanists either fail or do mot 
deliberately want to institutionalise- their doctrines. They 
also hesitate to be associated with any ecclesiastical’ organi- 
sation. But both these accounts of religion and Humanism 
seem to be misleading. Neither religion is necessarily anti- 
Humanistic nor Humanism is necessarily anti-religious. There 
are quite a number of major religions of the world who too 
are humanistic in their basic approach. So also there are 
many humanists who too are theistics in the religious sense of 
the term. Any religion that only aspires for the goal of divinity 
or supernaturalism and completely negelects man and his needs 
is either dead or ineffective. Complete asceticism disregarding 
the living man is based upon certain misguided picture- 
thinking and can never be religion proper. Supernaturalism 
or faith in divinc etc., can never thrive if it fully overlooks 
the aspirations of man here and now. In fact man has constru- 
cted the idea of Supernaturalism out of his own nature and 
living surroundings. In this sense, the entire history of 
theology can be taken as “man’s attempts to understand 
himself through projecting his ideals into some perfect form 
that he must emulate.”2 The sense of beyond is not opposed 
to that of given. Rather beyond is conceived in and through 
the given and given in turn is inspired out of the beyond. 
Both, instead of antagonistic to each other, are truely 
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complementary “AIl Gods are anthropomorphic” and “anthro- 
pomorphic thinking is naturalistic and humanistic thinking.” 3 
Thus a theist’s belief in God is not necessarily to reject anything 
that is human, but, on the other hand, it becomes acceptable 
only in so far as it is conducive to the general well-being of 
man. If supernaturalism in religion, instead of fostering 
the shallow idea of mysticism, inculcates how best man can 
dream about a better universe then such an account of super- 
naturalism can be taken as supplementary to the spirit of 
humanism. A Humanist, in order to achieve his end, need not 
necessarily be an atheist. A theist is a Humanist if he does 
not sacrifice anything that is human for the cause of certain 
theistic ideology, and agrees to the points that his belief in 
God is good because it is good for man. 


I suppose that the cult of Jagannath in emphasising the 
tone of universalism and humanism in its several aspects 
of tradition, worship and theology is a sort of ‘theistic 
Humansim in which Jagannath stands as the symbol for 
equality, fraternity and progress of the whole mankind. It is 
in this sense, maintained earlier that in this cult one finds the 
assimilation of the most primitive with the most modern. 
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Jagannath Cult and Christianity 


Prof, S. R. Mukherji 


It may appear strange, but-I do not think it can be 
altogether ruled out that the theology symbolised in the cross 
of Christ has an echo in Jagannath cult. It is, indeed, surpris- 
ing that what was “unto the Jews a stumbling block, and unto 
the Greeks foolishness” ! was thought to be a power of God 
by the Hindus, though in a very indirect way. 


Cross is the symbol of Christian religion and signifies the 
vicarious suffering and death of Christ for the sins of men. 
God cannot be unaffected by our sins. The heart of the father 
yearns for the good of the children. But while God’s mercy 
is extended to save the sinners, His justice must be satisfied. 
Be it noted, that by no possible efforts of his own could man 
alter his status before God anymore than a guilty prisoner 
could acquit himself. Our efforts are of no avail because 
they cannot get us rid of the sins of our past. Moreover, 
no efforts of ours at self-improvement can make us fit to 
associate with God; these, being So many acts of self-assertion, 
will only lighten the grip of sin on us. This self-assertion or 
ahamkara, which is the universal sin in man, is the greatest 
obstaclein the way of self-surrender and creates estrangement 
between God and man. Anyone who believes in God as holy 
and righteous, permanence of sin means a permanent separa- 
tion from Him. And yet, on the other hand, our only hope 
of being better is to come in touch with God, ‘who is the sole 
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source of all goodness. There is, therefore, an impasse. 
Only if a man can come to believe that God Himself has 
passed the barrier of sin, can religion help him to be better. 
Now, the cross of Christ announces that God has‘ removed the 
impassable barrier once for all and thereby reconciled mankind 
to Himself “God was in Christ reconciling the world unto 
himself, not imputing their trespasses unto them..” 2 “Christ 
died for our sins....” 3 “by whose stripes ye are healed.” 4 
By a sheer act of grace, God has made this change of status 
possible. 


Another thought presents itself when we reflect on the 
cross which signifies the suffering and death of Christ. God’s 
one purpose is to come closer and closer into fellowship with 
men and to draw them into perfect harmony with Him. That 
is the purpose of incarnation—to assume human form and 
dwell among men. Is God merely to look on, to see how this 
or that man will bear himself heroically, but Himself a crowned 
figure, but doing nothing to merit that crown, commanding 
others to peril themselves, but Himself well out or range of all 
risks, all conflicts, all tragedies? Is God to be only a drama- 
tist who arranges thrilling situations for others, assigns to 
each the part he is to play, but Himself has no real interests 
at stake and no actual entrance into the world of feeling, 
hope and trial? That which has made the cross the most 
significant symbol is not the fact that it involved the keenest 
physical pain, but that it exhibits Christ's perfect and 
complete identification with sinful man. It is not the suff- 
ering that does us good and brings us to God, but the love 
which underlines the suffering. ‘“‘Herein is love, not that we 
loved God, but that he loved us, and sent his son to be the 
propitiation for our sins.” “We love him, because he first 
loved us.” 5 


It we study closely the Jagannath cult, we find in it a strik- 
ing similarity with the Christian conception of God who suffered, 
died and rose again. The conception of Nava-Kalevar 
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presents this similarity. Every twelve years, Jagannath falls 
sick, dies and, shall I say, resurrects with a new body. No 
doubt, there are vast differences in detail. But, beneath the 
visible differences, we can trace a modicum of similarity 
between Jagannath cult and Christianity in their conception 
though not in their doctrinal creed, of the suffering, death 
and resurrection of God. 


Again, as is well-known, the image of Jagannath is made 
of wood. Jagannath is otherwise known us Darudevata—the 
wooden God. Tt is noteworthy that the image of Jagannath 
is the only image made of wood. Is it a mere chance coinci- 
dence that the cross on which Christ died was made of 
wood? Christ’s death on the cross is described in the Bible 
as death on a tree which js the source of wood. “Who his own 
self hare our sins in his own body on the tree... .”6 


It is not my purpose to point out similarities between 
Jagannath cult and Christian religion. I do not deny that 
there are vast differences between the two. The fundamental 
difference between the two centres round idol-worship. True, 
Christianity does not prohibit construction of image or idol. 
Christians paint pictures of Christ and carve image of cruci- 
fixion. Christianity only prohibits idol-worship. Since in- 
finite cannot be represented in and through anything finite, it 
is irreverence to bow down to an image made of hand. As 
prophet Isaiah says, the ignorant man heads down trees of 
the forest”. “‘He burneth part thereof in the fire, with part 
thereof he eateth flesh, he roasteth roast, and is satisfied : 
Yea, he warmeth himself, and saith, Aha, Iam warm, I have 
seen the fire: And the residue thereof he maketh a God, 
even his graven image: he falleth down unto it, and wor- 
shippeth it, and prayeth unto it, and saith, Deliver me, for 
thou art my God.” “‘Thou shalt not make unto thee any 
graven image, or any likeness of anything that is in heaven 
above, or that is in the earth beneath, or that is in the 
water under the earth; Thou shalt not bow down thyself 
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to them, nor serve them.”8 I donot deny that there are vast 
differences between Jagannath cult and Christianity. All that 
I mean to underscore is that : “From one man He made 
every nation to have the people live all over the earth... .that 


they should look for God and perhaps feel their way to Him 
and find Him.” 
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Symbolism in Lord Jagannath : An Interpretati on 


Prof. C. S. Rath 


The application and range of symbols in human commu- 
nication is So universal that the very effort to express it in an 
argument swamps itself into a fallaoy of petitio prinoipii. 
Whether it is arbitrary or naturally conneoted with the referent, 
whether based on similarity or is synthesis, whether in words 
or in oolours, in two dimensions or in three, symbols orowd 
into our way almost irresistibly. “In faot”, says Hubert G. 
Alexander, “without symbols thinking would limp along on 
one aylinder, if it could go at all.” All the sSoienoes arc 
built upon mathematics and mathematics leans heavily on 
symbols. All the fine arts communicate feelings in the 
media of oolour or Sound are symbols. Al! the literatures 
suggest the ideas of the referent through word symbols 
whether opaque in their novelty or time-honoured and trans- 
parent. Thus traffio in human communication is sailing aoross 
a sea of symbols; where horizons keep on ohanging as 
days pass. Like everything else, symbols also rise, grow in 
range and application and disappear after gradual deoline. If 
in a phenomenal world where objeots are perceptible through 
senses, the symbols are so very indispensable, it needs little 
effort to establish that in a purely mental world of abstra- 
ctions communication cannot but be in and through symbols. 


For centuries on end, in India, the spiritual pursuit has 
manifested itself in a brilliant array of symbols in words and 
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images. The various systems of Philosophies have their own 
codes of symbols and the various godheads in the thousands 
of temples symbolize the concept of divinity. In an effort 
to communicate the unfamiliar,- and at: times, the incommu- 
nicable, Suggestive symbols have been drawn from. the 
familiar world of the senses and, almost invariably, the 
presentation of a godhead, has been anthropomorphio. 
Whether God created man in his own image may be doubt- 
ful, but whether man oreated God in image needs no asser- 
tion. To stretoh the argument a little farther, it suggests 
that, had oattle been endowed with the powers to think and 
the skill to carve stones all the Gods would have been 
bovine with a general taste for grass. In anthropomorphio 
presentation, therefore, the referents may be the Gods in the 
sea, the sun or the fire, but Varuna, Savita or Agni, when 
reduoed to worshipable images resemble their human worshi- 
ppers in form and funotion. Adding a few heads here,’ or 
a few arms there is a matter of details. Anthropomorphio 
Gods are bound:to be, as it appears, and there is no 
escape. 


But in an imposing list of Gods and Goddesses; the 
Indians had the eternal quest of the one and the immutable 
the formless and the ineffable Tadevagni stadaditya stadvayu 
staducandrama Tadeva sukram Tadbrahma tadapastat 
prajapatii. The image was only the medium, the gatc to 
pass through, the step to be transcended. Behind the panthe- 
istic appearance which the Vedas sang and the Upanishads 
disoussed so brilliantly. This was the point of convergence 
whioh held our oulture together in a wide field of divergenoes. 
Therefore, that whioh transcends all the limits of ocompre- 
hension is beyond mind, intellect and speech Avangmanasa- 
gocaram, for whom Brahman is only a word symbol, a Vacaka 
sabda has been the oentrum of worship and as a preliminary 
preparation for that indentification with the absolute, the 
images help in representing his innumerable aspects in 
peroeptible forms. 
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The ultimaté aim of spiritual pursuit being so very 
impersonal, the symbol chosen has often been non-anthro- 
pomorphio and arbitrary also. The Salagrama Shila which 
the twiceborn. worships daily ascribing to it all the dimensions 
of the Vedic Purusa and ohants, “‘the myriad-orested the 
myriad-eyed the myriad-pedal” from the Rigveda, while 
pouring the waters of all the Tirthas on it for its ablution, 
is an example of how far the symbolization can diverge from 
the anthropomorphic. It comes very close to- the stage where 
the physical symbol falls off-—and the worship becomes 
purely mental and conceptual. The Lingam is certainly not 
a Phallus symbol to the believer. It is, on the otber hand, 
a non-anthropomorphic presentation of the divine. The Ghata, 
Pata and Yantra are also of the same .order in the Tantra 
oult. At another plane of ascension the symbol beoomes 
verbal. It beoomes a mantra. The esteem in whioh the 
Pranava or the Omkar is held. as the Akhanda Bramha is 
unparalleled. The thousand other Vijamantras are the 
occult sound symbols which are believed to be capable of 
forming the image of the deity as a vision. They are of 
course, considered to be less potent and lofty than the 
Pranava, the king of all mantras. 


The absolute one which manifests in a. million forms is 
never fully represented. In normal transaotions also we know 
that there is always an incommunicable residue in us. The 
expressive symbols are only approximations, only gestures 
which may not always convey the totality of the referent. 
For “‘feelings which lie too deep for tears” .or for heights 
which remain inaccessible for words fail and no medium 
is Spacious enough to hold them, efforts are then made to 
somehow encase it in a new symbol which becomes current 
by common consent. The highest ooncepts of Purusottama 
are naturally inconceivable and henoe the attributes are 
negative apparently contradictory to one another like asthu- 
larananu or Tadejati, Tannaijati, Taddure, Tadvacantike etc. 
(Isha-5). The Vedic hymns and the Upanishadic expostulations 
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are full of these numerous attributes wAich really aré 
not attributes at all. By dichotomy the absenoe of a quality 
in the negative is indefinite and incalculable whereas the 
positive is definite and calculable. Adi Madhya and Anta 
are the peroeptible limits of any entity either in space or in 
time. But Anadimadhyanta releases the referent from the 
limits to the illimitable of the negatives. Negatives cannot 
be possibly symbolised by anything other than mere words. 
An effort to represent these attributes in an image has there- 
fore, been rarely made. 


In spite of the negative attributes of the Parama Purtisa 
there are oertain other positive attributes as well, whioh are 
equally difficult to symbolise sakshi purusa, for instance, 
can be desoribed in words but cannot be easily conoretised in 
a physical symbol. Yet has all this been surprisingly possible 
in the famous image of Lord Jagannath, a short analysis 
which is the aim of this paper. 


Purusottama or the Brahman is desoribed as “Na stri, 
na Puman no Sandah” which has transcended the Jeeva 
Dharma by transcending the genders. Any anthropomorphic 
image cannot escape the /inga or the suggestion of the gender 
in form. But anybody who has looked at Lord Jagannath 
must have noticed that there is no definite indioation of gender. 
That is why if he is Purusottama for the Vendantins, he 
can be Dakshina Kalika for the Shaktas as well, by trans- 
cending all genders. He is not impersonal and abstract. He 
is, on the other hand, remotely anthropomorphic. The 
suggestion is very broad, very bold and very very rudimentary. 
The genderless attribute of Purusottama has been very 
suooessfully symbolised in the image without making it, in any 
way, opaque. By looking at Lord Jagannath even the 
layman, unaware of the Shastras, will have two very clear 
ideas, namely (i) that the Lord of the Universe is very 
different from man to look at, and (ii) that with less than this, 
he would be at unrecognisable abstraction. He is remote 
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and yet within the farthest idioms of human understanding. . 
Taddure, Tadvantike (Isha-5). 


In the quest for the Brahman, the enquirer persistently 
rejects every object through a single reiteration, “Neti, Neti, 
Neti.” The total negation of the entire mutable Jagat as 
mithya, leaves the Brahman as undefinable by any accepted idiom. 
But the absenoe of everything is a region where the sun, the 
moon and agni do not illumine Na tatra suryobhati na candra 
tarakam and hence is a dense oolourless infinity. This 
difficult attribute has been symbolised in Lord Jagannath by 
a shadeless black pervading his large face. Black negates 
all colours, and hence, all forms and therefore represents Neti, 
Neti to a very olose approximation. Before this world came 
into being and time started pulsating, there was slumber and 
silence in an immutable darkness. This Primordial being 
which may also indicate nothingness is the black face of 
Lord Jagannath. 


Siddham sakshitvam asya purusasya says Sankhya-Karika 
-in the nineteenth sloka and in the eighth mandala of 
Rigveda the famous lines begin with dyva suparna sayuja 
sakhaya and olose with anashnan anyah abhicakashiti.” 
“This eternal and only witness in his eternal vigilance is 
symbolised by two large lidless eyes; because vigilance is a 
visual funotion and the eyelids suspend the funotion at intervals. 
The idea of the Sakshi Purusa, therefore, could not be possibly 
better represented by any other symbol than the eyes of Lord 
Jagannath. They are not only lidless they are also round. Could 
this not be the representation of the expression in the Purusa 
sukta cakshyoh suryojayata the two eyes in their round- 
ness are almost like two suns. The black pupils could not 
be avoided beoause otherwise the two white disos would bave 
oeased to be the symbols for eyes; and that is the main symbol 
for vigilance. Further “round eye” itself or Cakadolqg in the 
local language has become the synonym for Lord Jagannath 
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and is in very wide currency. Here is the Sakshi Purusa, 


therefore, watching the eternal flux eternally with his lidless 
sunlike eyes. 


Omnipotenoe or Sarvashaktimatta of the Lord is accepted 
as one of the ohief attributes and often in anthropomorphic 
images—only the huge dimensions have been used as the symbol. 
for them. But a little analysis will show, that Kartrutya is 
associated with hands and prowers with the arms. The 
Sarvashaktiman Purusa is symbolised by two powerful arms. 
Mahabahu is one of the epithets used by Arjuna in the 
Bhagabad-Gita and Mahabahu is another synonym of Lord 
Jagannath in the looal language. Anybody seeing these 
arms in the right attitude will easily believe. Bhayattasyagni 
tapati, bhayattapati suryah, bhayadindrasa, Vayusca mrut- 
yurdhavati panchamah (Katha 2/3/3) “Out of fear for Him 
fire consumes the Sun burns, Indra, Vayu and Death run 


about, out of fear for Him.” The Omnipotent, the Sarvyashakti- 
nan is here. 


But though He is the Almighty. He is yet the non-doer 
the Akarta. Viddhi Akartaram (Gita-4-13) Karma in most 
commom form is assooiated with the hands and hence to 
represent this idea, Lord Jagannath is shown as bereft of 
hands. It must have been a very bold effort, indeed to 
present. the supreme deity in such a mutilated form. But 
the purpose was not to confine the: worshippers to a well- 
shaped eye-pleasing anthropomorphio icon but rather to help 
him transcend the symbol and oonceive the referent in 
whose praises the Vedas are eloquent. | 


He is also Apanipadam. Not only is he bereft of 
hands he is also without legs. Absence of legs symbolises 
Sthanuracaloyam of Gita on the one hand and the Pangu 
Purusa of Sankhya on the other. Movement is within space 
and time. It implies mutation, implies duality and multiplicity. 
It is from one position in space and time to another. Unless 
there are more than one entities, movement is not possible. 
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Movement implies partiality; it implies imperfection. But, 
the ineffable Brahman is one and non-dual-Ekam Adwi- 
tiyam va ! ‘The only existenoe is He. Movement is therefore, 
a redundant proposition. To suggest this unmovable Brahman 
the word-symbols like sthanu or acala arc used and the 
image of Lord Jagannath is shown without the vehioular 
limbs whioh are normally: responsible for the movement of 
a oreature. Thus in the simplest idiom of common life, 
the concept of the Avikarya Brahman is symbolised. 


A symbol is a familiar idiom with familiar assooiation 
and often causes a devaluation in the referent if the interpre- 
tation is too literal. Hence when the symbol remains with 
all its gross attributes and details, only its suggestive essence 
connects us with the referent. If symbols are piled upon 
symbols, the effect may be just a confusion, where individual 
shades of suggestion overlap and obliterate one another. The 
attributes thus symbolised may not harmoniously build up any- 
thing definite. It may be just an aggregate of incompatibles 
without a meaning. If that be the effect of multiple symbols on 
the same referent, how will the symbols themselves agree on the 
physical plane ? The classical similes on feminine beauty such 
as a black cobra for the locks, a moon for the faoe, ‘fish 
for the eyes, a conch for the neok, coconuts for the breasts 
and two plaintain trees for the legs joined together on the 
waist of a lion’ will make a terrible nonsense, though by their 
essential suggestions they rouse very romantic feelings around 
an imaginary damsel of extraordinary charms since there jis 
no difficulty in presuming a beauty-queen in the mind of 
almost every reader, the symbols can be multiplied without 
any danger of damaging this image. Nobody would however 
bother to physically assemble the symbols to get the shook 
of his life. But when thé referent itself is an abstruse as 
the Brahman, where even the simplest attribute is beyond human 
comprehension, the diffioulty to represent any, in anywhere 
medium other than verbal is so great, the task of maintaining a 
harmony among ‘the symbols appears almost impossible for 
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human intelligence to fulfil. But the image of Lord Jagannath 
harmoniscs all these difficult symbols and transcends the 
grossness of a mere aggregate by evolving a new, total and 
synthetic symbol in the image as a whole. Just as the limbs 
each significant in its own way, join up to oreate a new 
rhythm in the harmonious form of a human body, so are 
these symbols harmonised in to the synthesis in a new rhythm. 
“Sarvendriya gunabhasam sarvendriya vivarjitam” ( Sveta- 
Svatara 317 ) is the Supreme Lord and that is what the image 
of Lord Jagannath symbolises. There are the broad indica- 
tions of the sense-functions and yet they are all functionless. 
There are powerful arms without the hands. There are 
eyes without the lids. There is a mouth without the lips, 
and an imposing nose without the nostrils. With their 
normal funotions fully represented, these symbols would have 
reduced the image to the simple anthropomorphic plane. 
Besides, they would also have oeased to symbolise the attribu- 
tes. But, as suoh, they combine harmoniously and result in 
a lovable synthesis whioh is more than all of them put together. 


The superme is Brahmandodara. He is also Bahudaram, 
multibellied as well as multifaced Bahuvaktram ( Gita-XI ). 
He says I am Kala (Kalosmi) and as Kala, He devours the 
mutable world Kalah jagat bhakshyakah.” All these 
naturally indicate an ample belly whioh is So generously 
represented in the image of Lord Jagannath. He is the 
devourer. “Atta caraoara grhanat (Br. 1, 2,9) and who-Sso- 
ever has Seen the plentitude of food in earthen barrels 
flowing in and out of the sanctum almost at every turn of 
the hour cannot possibly have any doubt about this 
devouring capaoity of the Lord. 


It is not enough if the incomprehensible attributes of 
Purusottama are individually symbolised.-It is also not enough 
if the symbols harmonise to a single synthesis. If the image 
represents the avatari, it should also easily enough repre- 
sent all the avataras. The basio clay can ‘shape itself to 
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any pot, large or small, but in order to pass from one pot 
to another the only way is through the clay again. By 
a slight touch of detail, the image of Lord Jagannath can 
assume the form of any deity worshipped on this land as 
diverse as Ganapati and Krushna. If one day he has all 
the resplendence of mighty Raghunath, another day he jis 
Vamana, the dwarf Brahmin with a palm-leaf umbrella and 
a staff. One day he is trampling Kaliya as young Krushna 
and another day he is rescuing the elephant king from the 
deadly grip of the crocodile. He js the basic substance 
which can adopt any form He chooses. The image of Lord 
Jagannath is “‘Reductio and Fundamentum” the universal 
base from which the particular always springs. 


It also holds in its wonderful synthesis, the highest 
concepts of other religious faiths. Ghata, Pata and Yantra 
are the non-anthropomorphic symbols for the divine as 
worshipped by the Shakta. The belly is the Ghata, the petals 
face is the Pata and the Yantra with the sixteen angles is 
of course there on whioh the image in placed. The Shakta 
in happy to see the dark face of his Supreme Mother in the 


image, which being genderless can assume any gender that 
is attributed to it. 


Ye yatha man prapadyante ` tam tathaiva bhajanyaham 
and thus through the centuries, the image has held up an 
integration to accommodate the divergent demands of the 
Bauddhas, the Jainas, the Ganapatyas, and the Vaishnavas. 
The Adwitins and the Dwaitavadins have all found 
in Him a breadth to live and let live others as well. 
A symbol so highly honoured and so deeply significant, 
combining in it So vast a range of symbolic suggestions 
could hardly be equalled or exoelled in iconography. The 
scholars of semantics in words and in forms can stretoh the 
study to the other images; and their symbolic values. But 
to the Oriyas, who live around their dearest and 
highest Godhead, the image has remained for generations as 
Gatirbharta prabhuh sakshih nivasah saqranqam suhrut, 
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the aim, the sire, the master, the witness, fhe shelter, the 
refuge and above all the friend and will remain so far many 
generations to come. 
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Jagannath : The symbol of universal fraternity 
Dr. Benimadhab Padhi 


Indians are proud of their antiquity and their culture. 
Some have suggested that pre-Aryan oulture was posterior 
to theirs. They have assumed that India was the mother- 
fount of all oivilisations whence all the basic ideas spread to 
other. Such claims may be exaggerated and thus may be 
regarded as an overestimation. But it remains a faot that 
Indian oulture dates back to the hoary and dim past to which 
no exaot date oan reasonably be ascribed. It has been 
largely determined and shaped through the ages by the 


influences of the Indian way of life, thought, social behaviour 
and religious beliefs. 


The word ‘oulture’ is variously understood with refer- 
ence to different branches of academic discretives like history, 
literature, anthropology and such other sooial studies. 
Sometimes it is interpreted as tradition or the way of thife 
or group behaviour. But Sanskrit, the Indian equivalent 
of ‘culture’, has a very wide connotation, in as much as it 
embraces everything pertaining to the life of the people or 


peoples. Through this interpretation Indian oulture oan be 
explained lucidly. ” 


Indian culture is a vast Ocean which absorbs all the 
river-like external elements without disorimination of time or 
place. This power not only permits the new to enter into it 
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but, having entered, tries to maintain its dignified individu- 
ality. Soholars are trying hard to discover this fact through 
their researches on the oivilisations of various nations. 
Their attempts are, of course, laudable, but if they could 
know the essence hidden in the worship of Sri Jagannath at 
Puri their work could be made far easier. 


Unlike the culture of the present day, it is not easy to 
understand that of the distant past. Historical data are So 
scanty that one cannot have a definite idea about it. For 
this purpose investigations are conducted into the architecture 
of Ellora, the inscriptions of Jaugada, the excavations of 
Mahenjodaro, and the Rigvedas, the Zend-Avestas and the 
Tripitakas, Their findings show that all the oultural excell- 
ences in various ages bear at their very centre the stamp of 
our ancient past. But no one of them individually can 
represent the whole gamut of Tndian oulture, though each 
has some valuable property of ancient India. Only 
Jagannath of Puri olearly and adequately symbolises the 
entire culture of human sooiety through Indian culture and 
through Him only one can easily unfold the secret of the 
human mind. 


Though there are so many opinions about the origin 
and worship of Sri Jagannath (because different critics try 
to prove Him as the symbol of different isms like Jainism, 
Brahmanism, Shaivism and Shaktism), it has been accepted 
that He was being worshipped in India as a tree by a proto- 
Australoid tribe from the Pre-Mahenjodaro period and even 
from the time of the ancient Babylonian: civilisation. After 
sometime the tree became: a Daru, which means a branch- 
less trunk. This has been very significantly called in Oriya 
as the Madala. Then the Madala was transformed into an 
unfinished image with two large round eyes and a projected 
nose. Subsequently it was believed as a manifestation of the 
Supreme power. 


But belief is not of a divine Godhead. No one does, see 
65 


Source: KC Dash, Digitized by PPRACHIN, SOA 


anything ‘divine in it sinoe it is a olear symbol of a social and 
rational concept as : 


Vina Indra mrudho jahi nicha jachcha 
Prutanyatah yosma midrasatyagharmi gamayamh (Rigveda) 


Here the concept of Indra is that of a God, but 
the treatment is completely human. So also with Sri 
Jagannath. Otherwise neither any social function like Deepavali 
and Paqya-Shraddha the oremation ceremony of Jagannath 
at the time of MNaba-Kalevara (the new form of 
Sti Jagannath) would have been observed in the temple: 
‘Here the God is treated as a sooial being, almost man—like 
‘but at ‘the same time the Supreme Being. 


.He is-a first class host and friend of all. When 
a friend or relative comes into a house there must 
not be any fetters in meeting him. So also is the rule 
in the temple of Sri Jagannath. Here the devotce treats 
Jagannath as friendly host but dedicates himself to Him as 
his Supreme Lord. In this manner one can enter the temple 
whenever one wants. From such a faith we can say, the 
concept of Dhulia Darshan has arisen (to see the Lord even 
with dusty feet). Here one does not feel the godliness in 
the worship, divinity in aristocracy or the difference between 
the mortal and the immortal, but expresses pure love, Sincere 
devotion and true friendship. 


Whenever and whatever is offered to Him in the real 
spirit of devotion He readily accepts, but does not take 
‘with His hands. The devotee gets Kaivalya or salvation 
by this. So there is no need of mantra, yantra, yaga or 
.yoga to please Him but love-pure love. Therefore, He 
takes unboiled, unripe fruits from the hands of a low caste 
Shavara. Here we do not differentiate the devotee from the 
Lord, the dediocant from the dedicatee and the subjeot from 
the objeot. Both are the same in essonge and yet both are 
humanly, This js the cream of our gulture-Indiwn guiture, 
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| The peouliar imagery of the Daru Devata’ (Sri Jagannath) 
1s much more wonderful and mysterious. God is not a 
human being. Flesh and blood are unessential for the 
construction of the Divine corpus. There is no necessity of 
ears or legs and hands as in the human form, because He 
only observes things and keeps quiet. He neither rescues 
nor does he take revenge on any one direotly. He has no 
hands. But He is the Great, Omnipotent, Almighty, yet 
touchable by all- Untouchability is a hideous sin in the 
sooiety of mankind. He is a man (Purusha), the greatest 
man (Purusottama). So he has a right to lead the most 
luxurious life like an emperor. From morning until midnight He 
enjoys fifty-six varities of food (&hioga) and thirty-six kinds 
of services (khatani niyoga). Here the oonception of God 
is fully human and majestio. 


Besides, trio-worship in Jagannathism is more than 
religious. The trio are of three different oolours-white, 
yollow and black. The first Balabhadra is white, the 
second Subhadra is yellow and the third Jagannath is black. 
These colours meant for the gods represent the colours of 
the human races. In the colour conception the yellow 
faced Chinese, the white skinned European and the black 
coloured Afro-Indian races are olearely indicated. In other 
words, the Austro-Asiatio family of the Indian peninsula, 
the Chinese race of the Tibetan land, and beginning from 
the Turkish and Mongoloid family of North Central Asia 
with the Indo-Europcan descendants to the Negroes of 
Africa and the tribal races of South America are also included. 


For this reason, we can assume that the king of Nepal 
coming from a distant Himalayan region acquires his right 
to stop on the Ratna Simhasana and worship Daru Deveta 
whenever he wants. For the same reason, the holy treasury 
of Sri Jagannath (Kotha-Bhandar)is fully of golden ornaments 
and preoions stones and pearls of the kings of Kashmir, So 
fhe God is called by the significant name of Jagannatha, tha 
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Nath or Lord “of the Jagat, which means the universal 
flux, he is the Prime mover of the universal flux. 


Besides this, the seoular idea in the worship of the Daru 
Devata is also magnanimous. In this self-centred age integra- 
tion is the most important factor to survive in Society. Every- 
body talks of national integration, but how to bring it 
about? The way seleoted is not a correct one. National 
unity cannot be achieved through celebrations or exhibitions. 


Artioulation of a word without knowing its implication 
is very dangerous like Indra Satru in the Vedas. It was 
known to Indians from the beginning of civilisation. So 
the Shavara-Devata Jagannath was being worshipped by Jains 
and Brahmins alike assimilating the Kaivalya and Purusottama 
concept with Darubrahma and Vaikuntha. But the clement 
of the image is as it was. Besides, devotees of other 
religious. cults also accepted Him as the Supreme God. 


So he is worshipped by all without distinction of caste 
and creed. All are equal here. Sectarianism is out of question. 
Beginning from the highest to the lowest all can take 
. Anna mahaprasad (meals dedicated to Sri Jagannath) from the 
same plate. By doing this the Jainas aohieve their Kaivalya 
‘(salvation) and the Brahmins can reach Vaikuntha. So the 
Jains pray and the Brahmins sing : 


Niladro Angamadhye satadalakamale 
Arusimhasasnaymi 
Sibilankaryuktani nabaghanarudhirani 
Saniyaktamichargrajena 
Bhadraya Namabhaje 
Brahma devendra bandayani 
Devanani Saraminyani Savanapari butani 
Brahmandaru Smarami 


As the Tantrajanis pray on one hand, Pranipatya Jagannathami 
Sarvajinabararchitani, the Muslim ‘devotees sing Ahe nila saila 
pravala mattavarana, Mo arata nalini vanaku kara dalana 
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9 
on the other. Notwithstanding the above paryers gay adivasi 
damsels of distant Kalinga forests dance to the accompaniment 
of the melodious Song. 


Odisaku jivi boli kinithi pata, 
Odiara lokamane na chadile bata. 

We can now conclude that the symbolic’ colour adopted 
for the trip is nothing but the colour of the most oivilised 
Aryan-Brahmins including the white skinned inhabitants 
of Europe and the orthodox people of the Shavara tribe, coupled 
with the Afro-Asian black skinned people and the yellow 
faced Sino-Japanese races of Central Asia. So, the Daru 
Devata is not only the symbol of the Indian mind but falso 
of universal unity whioh is the essence of Indian culture. 
Here we enjoy liberty in worship and equality in religion 
and fraternity of mankind. This is called Jagannath culture 
which is the essence of Indian culture. 


It is said that idol worship was adopted by the Aryan 
immigrants from Jainism in later days. Whatever it may be, 
this muoh is true that in no other religion brothers and 
sisters are worshipped in one temple as at Puri. This is 
unique. This is the pure expression of universal fraternity. 
The relation between Sita-Ram, Hara-Gouri or Radha- 
Krushna is matrimonial. Here the trio are exceptions. 
Though in the later stage Sri Jagannath was. supposed as 
Vishnu and Mahalakshmi as his Spouse, She has no right 
to {sit by the side of her husband. She has a separate 
temple. Moreover at the time of the Ratha Jatra, sister 
Subhadra and borther Balabhadra join with Sri Jagannath 
but not Mahalakshmi. Here Indians establish the sweetness 
of fraternal relationship through their Duru Devata at Puri. 
The implication of this is that all human beings should love 
each other as brothers and sisters. This ralationship is the 
loveliest tie in the world. Men must realise this fact and 
try to conduct themselves like their God. This is Indian 
culture and the cultural deity is Daru Devata,. the loftiest 
mainfestation of universal brotherhood. FP 
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Jagannath : The Apostle of Humanism 


Dr. Phani Mohanty 


Jagannathism is not a bare religious oreed like Buddhism, 
Jainism, Christianity or Islam, though in it we find at the out 
set the essential ingredients of all the different types of 
orthodox religions of the world. It is a concept, a living 
and growing concept. It stands for man, the entire mankind. 
In brief, Jagannathism is Humanism. I would like to empha- 
sise on the humanistic approach ourrent in the philosophy of 
Lord Jagannath. When I am talking of humanism, 1 do not 
mean thereby this man or that man. I am ooncerried with 
man the human race as a whole, its varieties of experienoes, 
its sooial, religious and ethical values as a whole. Thus the 
object of discussion here is to trace out the significant faotors 
of humanism in Jagannath philosophy. But the concept is 
steeped in dogmatic interpretation. A systematio exploration 
is meant to unravel the mystery. So my aim is to view this 


concept rationally from the standpoint of a twentieth-century- 
man. 


Man is a aultural entity. Culture is not mere art, 
religion, dance, poetry, music or drama. It isthe sumtotal of 
all these, the summation of lifeas such. Human life at pre- 
sent is tuned with over emphasis on materialism which bears 
no stamp of humanism. Most of the ecological problems are 
now due to the over exploitation of soience and technology. 
The modern man is mostly aware of this burning issue since 
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he is affeoted seriously. Being affeoted, it seeks to get resoue 
through some other means. Humanism “is oonnotative of 
everything related: to man, his life and oulture. Study of 
humanism means the study of the life of man. Man possibly 
has taken up a very pragmatic stand in viewing the world as 
a whole. Sooiety, religion, oulture—all these words do not 
simply hang in the air. These are meaningful only in relation 


to man. Thus it is the man who makes a society, religion 
or oulture, none else. 


it is needless to say that Jagannath Culture is originally 
the culture of the primitive man. The primitive man like the 
aboriginal Shavaras did not have any scientifio or rational 
outlook neither of the ooncept ‘Jagannath’ nor of the 
‘Culture’ at large. Jagannath was a mere symbol for them, 
a symbol through whioh the feelings and experienoes of a 
primitive community were being expressed. Around this 
symbol, a particular way of life has evolved leading to a 
partioular oulture, whioh has been aptly fashioned as ‘Jaga- 
nnathi oulture’, in the modern period. The culture that has 
come up to this present stage centring the figurehead of 
Jagannath is the real human culture. Human oulture presu- 
pposes Jagannathism. On the other hand, it is the humanism 
that is being refleoted in the shrine of Lord Jagannath. The 
various rituals and social oode of oonduots that have been 
existing since thousands of years are not merely social 
taboos or dogmas. Rather, all these, after necessary 
observations and verifications, in the sooial laboratory have 
been established as self-proved and aocepted as most humane. 
Every oulture has its own forms of expression which is subject 
to historical oycle. To put the words in the language of 
Spenglar, “like an individual, a oulture, experiences a period 
of growth, maturity and death. Jt is the task of the philo- 
sophers and the historians not to be deluded by superficial facts 
and not to be guided by the sentiments of the masses. We 
must look faots in the face. We must not tryto run away 
or escape through the illusions of religion.” Jaganmnathi 
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culture is to be researched and looked at from its face value. 
The common mah is not at all aware of the world, the world 
in which he lives. Science demands a reconstruction ‘of this 
world. In the opinion of Bertrand Russell, “the future oan 
be improved by a bold analysis of our Social institutions, 
whioh are to be referred according to rational and soientifio 
ideals’. This social institution of Lord Jagannath any how 
is to be referred from a rational and scientific standpoint. 


The ooncept of humanism is primarily endowed with this 
profound institution. A humanist believes that man is Source 
and creator of all values. Reason is more important than 
faith. By instinct and intution, man moves towards unity. 
Unity is best represented in the shrine of Jagannath. In 
Jagannath, we find an admixture of various oults and oultures 
and sub-cultures irrespective of any distinction. In fact, 
there is unity-in-diversity, oneness in manifoldness, avibhaktam 
yibhaktesu—a complete harmony which transcends and tranS- 
mutes all differentiations and all divisions. The platform on 
which this State Deity (Rastra Devata) Jagannath stands is 
itself humane, since there is a common tie of man having 
different settings of their own. It is the common platform 
of a Tantrio, a Vaishnavite, a Buddhist, a Jainist, a Shaivite 
and what not. The principle of harmony is running in and 
through in this institution from the early dawn of human 
civilisation without being distorted because of its inherent 
catholic attitude. 


Castism which has oreated havocs in the past in human 
history and no less stands as a barrier in the present do not 
prevail vigorously in the institution of Jagannath. Castism 
has been liberalised to the last extent and it may be extin- 
guished in no time. It is as such a bad taste and it undoub- 
tedly stands as- a barrier on the very path of the upliftment 
of mankind. Surprisingly enough, this chief product of 
the Hindus has been paralysed here. In the eyes of the Lord, 
there is no distinotion of caste, creed, colour, sex and language. 
It is not the watertight compartment of any single community, 
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race or religion. This may be possible becaxse of the word 
Jagannath (Jagat—the Universe, Natha—the Lord) the Lord of 
the Universe. Legends are many to prove the castelessness 
of this shrine. It is through Mahaprasad, maitri is established 
even among the intercastes.! When this mahaprasad is served 
even a conservative Hindu of the high caste do not object 
to take it from the same plate with a person of the so called 
lower caste. Fortunately or unfortunately this has been the 
usual practice here even now-a-days. In course of time the 
Vedio conception of caste-division took a different shape and 
instead of caste-division, caste-discrimination became the 
order of the day. It is very interesting to note here that 
while in other temples of India, low caste people are not 
allowed to enter into, this institution of Jagannath do not 
stand as a bar at all for them. Rather they have been 
discharging various duties relating to the worship of the 
Lord.? Interoaste marriage is prevailing in this institution 
long since. 


A legend depicts that Jagannath was originally worshipped 
in the name of Nila-Madhava in a dense forest called as 
Mahendra Giri by the Shavara Viswavasu, Vidyapati, the 
brother of the Royal Priest went in search of the Lord 
by the order of Indradyumna, the king of Malwa and married 
Lalita, the daughter of Viswavasu to bring message about 
the Lord. Even, now the descendants of Viswavasu are known 
as Daita-pati ( daita is from the word daitya meaning Asura 
or Shavara or a non-Aryana and pati is from Vidya-pati— 
a brahmin). During Anavasara, the Daitapatis worship the 
Lord and offer bhogas. In the day-to-day worship, the non- 
Aryan Shavaras have certain rights and duties which they 
execute with traditional decorum.’ Law of division of labour 
is a working-hypothesis here and people of different order 
are entrusted with their responsibilities. There is no complex 
among the people. Sectarianism is out of the place. One 
discharges his duties, ungrudgingly. There is no exploitation 
of any particular class in whatever form it may be. People 
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make offerings sometimes, being uncalled for. Jagannath is 
the emblem of pure love. He loves all and he is thus loved 
‘by all of us. He loves the righteous and the sinner equally. 
Neither he does reward, nor punish anybody. We all 
love him because he loved us. A devotee treats him as a 
olose friend, expresses his own grievances, abuses him some- 
times and visits his temple according to his sweet will. There 
is no aristocracy in worship, no paraphernalia in faith. Out 
of seer love and affection the Lord even accepts the unboiled, 
unripen fruits from his devotees and that is how story goes. In a 
day, he enjoys sixty-six bhogas and thirty-six niyogas (services). 
Jagannath like a human being changes his mortal coil at the 
time of Nava Kalebara and adores a new one. Celebration 
of oeremonies are being conducted throughout the year to 
satisfy the human urge of the Lord. He feeds all but does 
not eat himself. 


Fashioned as a religion it has surpassed all crude and 
dogmatio forms. It stands as a universal religion over-coming 
all the hurdles. It speaks of the universal love and attachment 
that it has got. The Buddhists bave tried to superimpose 
their thought prooesses over this symbol. The Jaina thinkers 
have attempted to: prove the legitimacy of their ideals, finding 
certain olues from here and there. The Shaivaites, the Shaktas 
the Ganapatayas, etc., bave interpreted this Jagannath as it 
suits to their way of faith. Attempts are now being made 
by the various scholars to find out the link between Jagannath 
ism and Christianity. Jagannathism and Islam, Jagannathism 
and Sufism. From various historical records and legends it 
is well understood, that saints and followers of different 
religions have come to this Srikshetra at diffcrent times and 
bave made serious endeavour to interprete the Lord in their 
own way. But in oourse of time, all these religions bave 
found their respeotive plaoes in the institution of Jagannath 
and the preachers have made compromise unhesitatingly. 
Possibly because of this, we find here a great spirit of 
tolerance and mutual respect to divergent religions, sinoe the 
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fundamental principles of all the great religighs of the world 
are more or less same and they differ only in rituals and 
praotices. This aspect of religion is known as ‘Seoularism’. 
“Seoularism in my opinion says K. Subba Rao, former 
Chief Justice of India—really means the spirit of tolerance 
or cosmopolitanism, it means spiritualism, neither fanaticism 
nor atheism, it means that every man has the freedom of 
oconscience—personal and corporatc, it means not only tolerance 
of religious diversity but mutual respeot.” In fact, Jagannathism 
adheres to this noblest aspeot of world religion in which man 
is kept frec to take up his own stand. There is nothing 
compulsory or morally binding for man in praying deities, 
in entering into the shrine, in colleoting opinion about this 
living and growing symbol and in deducing oonclusions thereby. 


Universality of freedom may be a significant contribution 
of humanism. Man as such is born free but is chained in a 
social setting to maintain the balance. There is absolutely 
no difference between man and man, a higher olass Brahmin 
or a lower class Shudra. In the institution of Lord Jagannath 
we do not find a distinction between a panda and a daita. 
No one gets any speoial privilege by virtue of its existence 
in a higher strata of the society. The ruler and the ruling 
class are all equally free in the eyes of Jagannatb. While 
moving inside the temple one can simply watoh as if freedom 
is really the birth right of man. There is no guide, no 


guardian. One is aptly free to follow his own course of 
action, acoording to his own belief. 


Jagannath thus is the most demooratic God of all and 
most humane. He lives like a man with his brother, sister, 
friends and foes and takes the oonmimon man’s food, the food 
which is prepared out of the indigenous stuff. Jagannath 
stands for the common man. Thus he is. the Lord of the man. 
Right from Princedom up to this age, pilgrims pour to Puri 
just to drag his car and witness a log of wood out of pure 
love and a sense of belongingness. We find there is an 
involvement, an active participation of a rustio in the daily 
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routine work of the Lord. Emphatioally, he is thus the God 
of the poor. 


From the above analysis it follows from the nature of the 
case, that Jagannathism presupposes Humanism. Because the 
main objectives of humanism are deeply implanted in the 
institution of Jagannath. The profound aspect to this culture 
should be highlighted on a large soale of bring’ about the 
national solidarity and integration and universal harmony 
amidst the divergent conflicting forces. In fact, it may be 
the last hope for the twentieth century-man to pave his way 
smoothly in this era of chaos and confusion, devastation and 
utter annihilation. It may save the humanity at large from 
mass destruotion. It may be the solace of peace, of tranquility 
and universal brotherhood. Humansim thus is not a bare 
religion. It it is something ‘superb, something nobler. It is the 
essence of human civilization.’ Man is the noblest of all the 
creatures. The urge of humanism is man but not any 
supernatural power. Religion deals with supernatural powers 
Yet it is not anti-chumanistic. No great religion is essentially 
apathetic to man. If i. is so it is dead. Most of the religions 
of the world are humanistic in their approach and objeotives. 
No ‘ism’ can thrive if it neglects man and overlooks his 
problems. Humanism is not essentially anti-religious. A 
humanist may be a theist. A theist may not reject necessasily 
anything and everything relating to man. He may interprete 
his ideology in the general interest of mankind. In the 
Strawsonian language, I would thus dare to oonolude that 
I have not discovered a new truth at all. I have tried to 
rediscover the old truth in my own style. Jagannathism is 
Humanism It is not anti-religious. But it itself is not a religion. 
Jagannathism can be best illustrated in Humanism and Univer- 
salism. It stands for man and the universe without any 
caste, creed, colour or language distinction. 


Jagannath Culture may be the sessence of Indian oulture 
in general and the vanity of the eclectio oulture of the Oriyas 
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in particular, where at once we find the nobjest values of the 


mankind, viz., the equality, liberty, justice and the fraternity- 
all relating to one. 


Ekam eva a-dwitiyam.* 
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Lord Jagannath and Vedanta Philosophy 


Padmasri Sadashiva Rath Sharma 


The Vedas, are generally believed to be the earliest divine 
product of the Indo-European race. So it is regarded as a 
spiritual treasure of India. 


There are four oollections of Samhitas. The Rigveda, 
is founded on yajna (sacrifices). The Yajur-Veda is founded 
on karma and various religious sacrifices. The Sama-Veda 
is the root cause of divine sound consisting of stanzas. 
The: last one, the Athbarva-Veda or Brahma-Veda is all 
about the knowledge of various spiritual activities. These 
are the four spiritual perfeot paths of Veda which is perennjal— 
and proceeds without an end. So it is called ananta : 
Ananto vai YVedah. 


Gopatha Brahmana says Veda is a divine implement for 
the formation of a spiritual and moral society. It is the 
highest ethical and soientific doctrine based upon supreme 
and transcendental thoughts. However, Gopatha Brahmana 
classifies the Vedic knowledge into eight divisions. First one 
is samkalpa (determination), in which Brahman can’t be 
realised. That is called Kalpavidya. The second one is 
rahasya, which means knowledge about the supreme 
entity like Brahman. It is made olear by the Satapatha 
Brahman, The third one is, ITtihas4 whieh propounds that 
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the Veda is the source of moulding the arse of the 
society, leader of the country, Rajas, dynasties etc. The 
fourth one is anvakhyana, it means, the Veda is rich with 
many divine tales. The fifth one is svara founded on 
phonetios dealing exhaustively with sound. The Sama-Veda 
and Vedic suktas are included in this. The sixth one is 
samskara. It is the spirit of this section which is refleoted 
in our tradition and mentality. The seventh one is sSanusasan 
meaning divine teaching which is fundamentally bounded by 
rule or anusasana. The eighth one is anuimarjana canon, by 
which man can rectify his mind and heart. In this way 
the Vedas have been spiritual beacon light down the ages 
shaping man’s thought and action. 


After its genesis the paravidya or the perfect knowledge 
has come from the Veda through the Upanisbad with an 
intelleotual and eternal spirit called philosophy or darshan. 
So Upanishads are regarded as the cream of the Vedas. It 
is the medium to understand the Veda as a whole and to 
realise the real nature of reality. Various interpretation of 
the Vedas have been adopted by various philosophers. These 
are mainly; (1) Samkhya (2) Nyaya (3) Vaisesika (4) Mimamsa 
(5) Yogachara (6) Vedanta, etc. 


Samkhyo Vaishesika schaiva Vedanta 


schamimansakau, 
Yogo Nyaya scha etani Saddarsanani itiryte. 


‘This, in course of time, led the Aryan psychology to 
develop. In the Vedic period, the holy Vedas manifested 
themselves into two main ways, first is yajna. It is for the 
benefit of all beings through sacrifice and simultaneously to 
make the sacrifice or hotru powerful. At last it was 
Kapila Mahamuni, founder of Samkhya-darshana who brought 
a spiritual revolution enunciating that all oreation is due to 
the Fisvaprakruti and Purusa. The material world is due to 
the combination of Prakriti, and Purusa, Valsesikas help 
‘Samkhya much in this way through the difforent types of 
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categories. In vetween them was Jaimini. The Mimanmsa 
philosophy, which is to be considered as daily routine, consists 
of ideal and side by side contains Some rules and regulations 
(vidhinisedha). According to them society should observe 
the achara or perfect practice. 


It was Vyasadeva, the enlightened product of Aryan 
culture, who introduced a bright aspect in the Vedanta- 
darshan, that is the Tattvamasi, the essence of the Veda. 
Ho placed the Vedanta philosophy upon this universal thought 
that there is no difference between the universe and Brahman 
and Atman and Brahman. On the divine knowledge of the 
identity between Brahman and Atman, the whole Vedanta 
philosophy contains three fundamental elements; these are 
karmatattva, or the impluse directing all ritual acts without 
any desire, epistemology or jnanatattva, the knowledge about 
the paravidya and apara vidya, and then ‘karanatattva’, or 
cosmology, the first occupation or glorious act being pranava 
omkara and its doctrine. 


The pranava is the essence of all Vedic thoughts. It is 
the essence existing in the Veda. In a partioular period the 
worship of pranava appeared as a Supreme consciousness. It 
is the essence of Brahman as well as Atman. It typifies the self- 
existence as the essence of the universe. The concept of pranava 
is founded in a perfect manner in our Purusottanma conscious- 
ness, which is the representation of Lord Jagannath. The 
form of pranava is not proper form or shape. It is purely 
shapeless or formless. It is purely a symbolic form of Om. 
In Purusotapini Upanishad and Skanda Purana it has been 
mentioned that— 


Omkaro vai purusah sa vedanta 
yaiyama Sa ananat 
Sa taraka sukla jyoti rasamrita 
Brahma, Bhur bhuvah svah 
Sa eko tridha bhavati 
( Pranava tarak Upanishad M. E. p. 32 ) 
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Itishrutva suresanam deva Pranava® rupinah 


(Skandapurana Utkalakhanda, 
Ch. 19.18 sloka) 


Omkarah .pratikah sakshat Bhagavan vai 
Purusottamah. 


Eko Brahma tridha soyam 
Vedantapratipaditah. 


(PUJA KALAPA, SODHAMANTRA) 


That pranava consists of all elements, both material and 
non-material. Purusotfama-conSoiousness is the combination 
of these two forms, Spiritual and material. So it is called 
Daru Brahma. The Krushna-Vasudeva theory is the later 
interpretation. According to the puranas this is a real 
combination of two logical entities or objects; (i) Wood which 
is material and (ii) Supreme Purusa or self, which is 
regarded as active principle. There are many elements like 
gold, silver, iron eto. If anybody puts it in fire the whole 
element becomes hot, one cannot touch it. But the wood has 
a Spcoial attribute whioh can be seen through fire, anid it is 
possible to hold it though there is fire enveloping it. Henoe 
the wood represents both positive and negative aspects of 
nature, that is both the cold and the hot at the same timed 
and same place. Thus the wooden structure of Jagannath 
taken as a spiritual expression of that quality, can be described 
both negatively and positively. For this reason Jagannath as 
the Supreme Brahman can be oonsidered as nirguna and 
saguna Brahman. This is our Purusottana-conSciousness. 
Another argument is also advanced that the wood is a funda- 
mental object of neoessity for human Society. When human 
being takes birth, at that time wood is neoessary for procréa- 
tion. It is also useful. during the time of cooking and .also 
at the tims of death. So wood is always attached with our 
day-to-day living. It is the only matter which exists in a 
perfect, form. The classical literature: has taken this world 
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as an Ooean: ‘and the wooden boat (Pranava Udupa) is the 
only element by which man can cross the Ocean. 


Thus the highest spiritual Lord exists in a form of wooden 
image without any specific shape. As is called Purusottama 
or the Highest soul or Jagannath, So it is the only way by 
which one can cross the material world and get the mahanirvana. 


However, this is a symbolic image which is founded on 
the Vedanta philosophy as the real nature of human soul or 
Atman. The Upanishad terms this as highest Vishnu or as 
“Atman Brahman”. 


The highest Vishnu is always a peroeiver of goodness. 
The circular eyes of Jagannath are symbolic expression of 
Vedic thought. It is free from all kinds of difference of vision 
(nirapekshanetra). The image of the Lord attract by their 
symbolic form which oonsists of all organic sense without any 
features. 


Tad Vishnoh Paramonpadam sada pasyanti 
Surayah, diveva chakshuratatamn 


Sarvendriya gunabhasam Sarvendriya 
vivarjitam (Gita.) 


So we can see the image of Purusottam with the hands 
but without palm. He has feet but it is like a globe. The 
face of Jagannath is without expression but one can realise 
the foroeful expression in him. His face is the only 
dazzling, brightest spot of this universe. This is the real 
concept of Vedic Brabman—apanipado javano grahita. 


Thus this theory of wooden form of Jagannath is 
connotated by the name of Daru Brahman. But in the later 
period the classical interpretation has taken it as Krushna- 
Vasudev. This theory is the fundamental principle of the 
Vedanta philosophy. The Omkara or pranava is the essence of 
all Vedio thoughts. Chhandogya Upanishad and Atharva 
Veda (sukta 7,10 /5) describe Brahman as pranava setu. In the 
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eleventh chapter of the Mahanarayana Upanighad it has been 
desoribed as shasrachakra«. The Purusottama upanishad and 
Skanda purana openly declare that Jagannath is the symbol 
of Omkara and that Ombkara is called Sabda Brahman and 
that Sabdg Brahman is Jagannath. 


Aocording to Vedanta sutra there are four conditions of 
human mind as conceived of by Vedanta philosophy. First 
one is divine knowledge, that is called chirantan jnana, 
second is meditation or dhyana third is indifferent motive from 
matcrial world that is tyaga or sacrificz. The fourth is liberation 
or moksa or perfect peace. Gita declares this opinion 
clearly in its twelfth chapter as; 


Dliyanat karmaphala tyagah tyagatSantiranantaram 
(Gita. Cha. 12.) 


Now we can see these four stages according to the Vedanta 
darshana, which is reficoted through the four images. Firstly, the 
divine knowledge or jrana is founded on determination or samka-. 
/pa and this is like a pillar which is ever fixed. The Sudarasana 
image is just like a pillar which means the fixed fundamental 
knowledge. It represents the bright aspect of the universe: 
The tenth chapter of Atharvaveda is full of this description. 


The second is meditation which is the effect of mental 
frame cequipoise and stability. Its colour is white, which is 
represented through the symbol of Balabhadra as the source 
of material strength with politcncss. The third one is sacrifice 
or {yaga. There are no limbs, but it is full of action that 
fs free from worldy attachment like visarga, the last syllable 
of alphabets. Mother Subhadrika is the symbol of Yogamaya. 
The last represents the souroe of complete peace or eternal & 
‘perfect peace which is called in the Kenopanishad as Sat- 
chit-ananda. It is not the qualities of Brahman but the 
essence. So peace and bliss or ananda is. the essence of 
Brahman or Jagannath. This also appears as action less but 
it is full of action. He is the supreme giver of liberation. He 
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is the root of all kinds of pleasures. It is purely Bhuma, 
from which the word “‘Brahman” arises. It is the perfect 
pleasure. Bhumaiva sukham-nalpe-sukhanmasti. 


Soit is regarded as Purusottama. This positive aspect is 
evident from the order of puja by the mantra (hymns) and 
prayer at the time of patra sthapana. This divine holy 
power is the symbol of complete peace as recommended by 
the Vedanta. Side by side the twentyseventh chapter of 
Purusottama Kshetra Mahatmya says— 


Namochintya mahinmnete chidrupayqte namonamah, 
Namo devadhidevaya devadevayete nantha. 
Rivyaadibya svarupaya divyarupayate namah, 

( Skandapurana Utkalkhanda) 


In the twentyseventh chapter of the Skandapurana it 
has been also mentioned that Jagannath represents complete 
combination of Parmartha rupa and symbolism of .natural 
delightfulness or Sahajanada rupa dhrik. 


To realise this Paramartharupa one must have stability 
in his mind. So in Jagannath cult we can find the conoept 
of Sudarshan in a form of pillar which refers to stability. 
After that Jiva becomes ‘Shiva which is complete consciousness. 
The: colour becomes white and the being is elevated above 
the level of humanity. Then the student or sadhaka carries 
his sclf-control: which is the symbol of Sevenheaded serpent. 
Then one can appear as a self-controlled being. This third stage 
according to Vedanta is aloofness from the worldly attachment 
and spiritual ignorance. That is maya or illusion which is 
really Subhadrika of Jagannath-consciousness and Krushna- 
consciousness. The Skandapurana in twentyseventh chapter 
openly endorses it. 


Kaivalya muktide bhadre tvamnamami suragrani, 


Devi twam Vishnu sa mohayanti characharam. 
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” 


The last stage of sadhana is detachment nirliptabhava 
which is pure ‘ananda or sukhamavyayam. ‘In the Vedanta 
philosophy such pure and perfeot happiness is being reflected 
through the unexplicable appearance of Lord Jagannath. 


Vetti samsar duhkhani dadati sukhamavyam, 


Tasmad Darumaya Bramha Vedantasupagiyate. 


The Brabhma-Sutra of Vedanta also symbolically represents 
the daily puja ritual of Jagannath temple. So the cult” of 
Jagannath is the first entrance to our Hindu culture and 
Jagannath is only a concept of pure Brahman having around 
him four gates. The first entrance is called Simhadvara or 
Lion’s Gatc. It refers to dharma. The asset or artha is in 
the south part of the temple, there is kama in Paschimadvar. 
Lastly the northern gate. Famous of the four entrances is 
liberty (moksha), because it is the way through which the 
Divya Daru enter into the Temple. The old icons are removed 
on the same day by the same door to Kkaivalya-baikuntha. 
So these four paths correspond to the four paths of the 


Vedanta philosophy. 


Another point may arise that one should oross the main 
door to see the Lord of universe. The first door is called 
Jaya-Bijaya-dvar, which is called Kansapahari. It represents 
the destruction of all wordly ties or Jagat-prapancha. Another 
ohief gate is called Kalaghata-dvara. It means the combi- 
nation of all parts where one becomes conscious about the 
eternal reality and becomes immune from the effect of the 
material world. Atleast we can see the antarabedi where 
the supreme heart of this universe is seated as a consoious 
spirit. It is called Chintamanigruha. 


Chintamanigruhamadhye 
pratyaksha Purusottamam 


‘Rajate Darubrahma Vedanta pratipaditam. 


(Indranilamani Purana) 


» 
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Again to réturn to the Vedanta philosophy the Jivatma 
is constistued of five sheaths or panchakosa. These are 
(1) Annamaya kosa, (2) Pranamaya kosa, (3) Manomaya kosa, 
(4) Jnanamaya kosa, (5) Vijnanamaya kosa. So also there are 
practically five parts in the temple. The first one is Bhoga- 
Mandapa, where Mahaprasada is offered. It represents the 
Annamaya kosa. The second one is Jagamohan and it 
represents affection to all. It is the place where the Prana- 
pratisthan Ceremony of Lord Jagannath is performed. So it 
represents Pranamaya-kyoa. The third one is Mulkchasala 
where the avataras like Ram, Krushna Nrusimha are 
represented. That really represents Manomaya kosa. Where 
the main duties are performed to all incarnations of 
Jagannath is Jnanamaya kosa. At the top of the temple 
there is a flag with a nada aod bindu that is Jnanamaya 
kosa. Under that jnana there is small shrino which is 
called Kanakmundai or Hiranmaya kosa. That is also 
Vijnamaya kosa. Under that shrine the Daru Brahma is 
installed and that is Hiranmaya kosa. 


Hiranmaya pare kosa VYiraja 
Bramha niskalma. 


The Jagannath is not incarnation of Vishnu or Shiva. He 
is complete Brahman, the supreme spirit which has no father, 
no mother. He has no activity, no aim, no form. That is the 
manifestation of the Vedanta philosophy or tasyabachaka 
pranava. Another point which goes insupport of the Vedantic 
thought is the divine influence of Adi Samkara Bhagabatpada. 
From the Adi Samkara’s time to this year the holiness of 
Samkaracharya pitha has been real conductor and controller of 

spiritual side of the Jagannath temple. And the whole range 
of daily rituals emanates from the holy intellect of Acharya 
Padmapada, the man disciplc of Samkara: Acharya Padmapada 
was also the first Samkaracharya of Gobardhan pitha and the 
author of Prapanchasara Mahatantra. Other Vedantic texts 
have praised this kshetra in an eloquent manner In the 
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Purusabiburti (Purusa Vivrit) a small work/ in sanskrit, 
the manuscript of which has been preserved by Sankarananda 
pitha in devanagari soript has also praised this kshetra as 
Purusottaimakshetra or Jagannath kshetra. He has also proved 


that the whole temple and its deity are based on Vedanta 
darshana. 


However the oonsciounsess of Purusottama is always 
regarded as superme soul and that supreme spirit is Jagannath. 
If we remove other deities from the unit then the general 
public will admit by seeing Jagannath that they are satisfied. 
But if we only remove the deity of Jagannath from the four 
then nobody will consider them as Jagannath. So this ‘proves 
that ths Jagannath-consciouness is the symbolism of Brahma- 
Vada. Its flag which is found on the top of the temple 
marked by nada and bindu presents the holy syllable of 
Pranava. 

Omkara tejah sampanno nadavindu Samanvitah 
Unmani sanjnako divya dhvajo niladrimandanah. 


(Dhvaja Lakshana of Purusottam Kormangi) 


The mahaprasad or the holy food offering of Lord 
Jagannath is really a unique thing in India. There is no 
question of difference of any caste sytem. The Brahmin and 
other classes of people can take holy food together without 
any inhibition. It is also a matter of thought that mahaprasad 
canagain be offered to other deities. This tradition shows 
the eternality, that Jagannath is the only Brahman of 
Vedanta philosophy. So his mahaprasad is also famous as Anna 
Brahma. 


Sabdabrahma Namabrahma Annabralhma 
tridhasmritiam 


Bralmatraya samavesa 
Virata Vat Purusottamah. 


Another point is reflected in Jagannath—consciousness that 
is Subhadra which is the mayashakti of Vedantic Brahman. 
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So it is the root, cause ofall creation or creative appearance. 
It is the mayashakti by which Brahman appears to the 
world. The relation between the mayashakti and Brahman 
is unconditional and unspecific. But in Jagannath cult, 
the symbolism of Veda is represented through this idol. The 
symbolic conception of Lord Jagannath which is manifested as 
Saguna Brahman jis the positive aspect. to desoribe the 
Brahman. In the Vedanta philosophy, Samkara says that 
when Brahman is peroeived negatively it becomes perfect 
Brahman. In this .Stage Brahman is to be understood as 
Nisprapancha or Nirguna or Anirvachaniya or Para Brahman 
or Nirguna Brahman. But if it is perceived in a positive 
way, at that time it is associated with some limitation of 
qualities. It will be regarded as Saprapanchabrahman or Savisesa 
or Apara Brahman or Saguna eto. It is generally called 
Isvara. This is called Mayayukta Brahman. According to 
this conception when the worshipped form ocam2z out from 
a non-formed oonception, that became the symbolic image 
of iconography. These oonceptions become popular during 
the time of ‘Adi Samkara. Acharya Padmapada the first 
Samkaracharya of Gobardhan Pitha clearly mentions that 
the temple of Purusottama is founded on vairagyatattva 
doortines. It can be found in some prevailing customs, for 
instance, where as the Gajapati of Orissa, the traditional foun- 
der of the temple, is having the lowest class services has also 
supremacy over their respective deities. Another conception we 
can find from the name of Patitapabana, who is installed as the 
first deity of the temple in the entrance of Srimandir denoting 
thereby everybody is mudha or patita without whom one 
can’t realise the nature of highest Brahman that is Puruso- 
ttama. The Gita says in its fifteenth chapter that he, who 
really knows the Purusottam, becomes the knower of all. 
So the Purusottama-consciouSness is the Brahman-conscious- 
ness. In this Purusottama-consciousness we worship the para 
Brahman through an unusual idol without any speocifio shape 
or form. But-it is the symbolic expression of that Param 
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Brahman which is Pranava. So the worship ol, pranava is the 
worship of Lord Jagannath. In Jagannath-worship we worship 
that Pranava or ‘Om’ only as a perfect Brahman. So both 
the saguna upasaka and nirguna upasaka believe Jagannath 
as pure Brahman or Param Brahman. 


Jagannathah parambrahman 
Puranah Purusottamah. 


They embody the intrinsic faithand that is what we admit 
as the genuiness of Geeta. 


Yo mamevamasammudho janati Purusottamam. 
Sa sarvavid bhajati mam sarvabhavena Bharata ! 
(Gita—15.19) 


From this discussion, it is clear that the conception of 
Jagannath is based upon Brahmavada or the doctrine of he 
supreme spirit. This symbolical worship of the trinity is 
unique in India and the whole temple construction, the Puja, 
technique of Lord Jagannath are based on the Vedanta 
Philosophy and from Adi Samkarachara to many other 
Vedantists have taken to this symbolical oonception of the 
Vedanta Philosophy. 


Namo Vedanta vedyaya 
namaste Purusottama. 


Namaste tatvarupaya 
Darubralhna Sanatana. 


( Sridhar Swami ) 
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PART TWO 


HISTORY. ANTIQUITIES AND RITUALS OF 
LORD JAGANNATH 
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Authenticity of the Madala Panji and Methods of 
Assessing its Historical Correctness 


Dr, Krishna Chandra Panigrahl 


Barring a few honourable exceptions, written history and 
geography as such did not exist in Hindu India. The Hindu 
author or authors of the Madala Panji, the chronicle of the 
Jagannath temple at Puri, do not desoribe it to be a 
historical work and therefore to treat it as such will be an 
initial mistake. The internal evidences of the Panji olearly 
show that all political events embodied in it up to the reign 
of the Bhoi ruler Ramachandra Deva of Khurda, were 
written at one time towards the fourth quarter of the six- 
teenth oentury and the remaining portions were added to it 
at different times. AS written history aS suoh did not exist in 
Orissa and epigraphical records had not yet been discovered and 
‘studied, the earlier writers inevitably feel back upon the Madala 
Panji as the sole source of their information so far as the 
earlier portion of Orissa history was concerned. The pioneers 
of Orissan history like: A. Stirling, W. W. Hunter and 
Pyarimohan: Acharya have all utilised the Panji, but not 
without misgivings about the authentioity of its aocounts. 


By the end of the first quarter of the nineteenth oentury 
a large number of epigraphioal records relating tothe history 
.of Orissa had ‘been discovered, studied and published and 
the cumulative evidences furnished by them required a drastio 
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change in the treatment of Orissan history, particularly with 
regard to its chronology. The first attempt to write a ohro- 
nologioal history of Orissa based on records other than the 
Madala Panji, was made by the late Prof. R. D. Banerji, 
and his History of Orissa published in two volumes, repre- 
sents the first chronological treatment of the subject. The 
late Pandit Krupasindhu Misra who was a contemporary of 
Prof. Banerji, in his History of Orissa written in Oriya however 
mostly followed the ohronology and events of the Maddala- 
Panji. This created a problem for the readers, particularly 
the Oriya readers, who remained uncgrtain about the authen- 
t.ioity of ‘Orissan history. In the second edition of his work, 
History of Orissa, Dr. H. K. Mahatab discarded his earlier 
views about the history and chronology as given in the 
Madala-Panji and fell in line with other Scholars to give 
greater weight and credenoe to more authentio souroes. His 
work represents the second attempt to write the clhrono- 
logical history of Orissa from the beginning to end. Although 
several soholars, both in Orissa and outside, have in the 
meanwhile thrown oonsiderable light on the different aspects 
of Orissan history and have also written a part or parts thereof, 
no third complete history of Orissa from the beginning to end 
‘is yet available. ° 


We are to determine the position of the Madala Panji 
as a Souroe of historical knowledge at this. stage of the 
reconstruction of Orissan history. It is no use to find fault 
with the earlier writers who utilised it and gave greater 
‘ credence to it. It has been the task of oritical soholarship 
to distinguish and extricate fact from fiction and history from 
tradition. The Madala Panji is a traditional work and there- 
fore whatever is gleaned from it must pass the test of critical 
scholarship. The faots and dates given in the Panji should 
be examined with greatest caution for the rcasons analysed 
below. 


The oontents of the different palm-leaf manuscripts of 
the Panji so far discovered do not tally, not merely in respect 
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of minor points, but also of major facts of chronology, 
dynastio lists and events pertaining to different periods and 
the reigns of individual kings. 


After an analysis of the differences a conolusion becomes 
unaviodable that the different copies have not been copied 
from any single original work. All copies which appear to 
have been written at different times, are independent of each 
other both in respeot of the contents and the language with 
only some common features and events in between them. 
‘Tt becomss clear that, if there was any original work known 
as Madala Panji, it has been ‘subjected to a oontinuous 
process of change, modification, interpolation and addition. 
With the contents of the different manusoripts remaining 
widely variable, it becomes difficult to determine as to whioh 
of them belong to the original Madala Panji and which of 
them are interpolations. 


The date of the Madala Panji is a most relevent faotor 
in determining its valuc as source of historioal information. 
The late Mr. Rama Prasad Chanda published an artiole in 
the Journal of the Bihar and Orissa ‘Research Society, 1927 
(p. 10), in which he assigned the ‘Panji to the sixteenth 
century on linguistio grounds. He has shown that in asSooi- 
ation with even the earliest events recorded in the Panji, 
such words ‘as Amura Amir) and Mogala (Moghul!) have been 
used and that these words had hardly any ohance of being 
ourrent in Orissa: prior to its Muslim ocoupation in’ 1568. 
The late Professor Artaballabha Mohanti who edited and 
published the Madala Panji in 1940, did not takc any notice 
of Mr. Chanda’s view, but supported the traditional view that 
this chronicle started to be written in the twelfth century 
from the time of Ananta: Varman Chodaganga, the founder 
of the Ganga dynasty in Orissa. There are however numerous 
internal cvidenoss other than linguistio ones noticed by 
Mr. Chanda, which olearly prove that the Panji could not have 
been written before the sixteenth century. 
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Chodagangz, the founder of the Ganga dynasty in 
Orissa, to whose reign Prof. Mohanti assigns the origin of the 
chroniole, appears as a legendary figure in it. The Panji 
records most fantastio stories about the ancestry and aohiev- 
ements of this great king. It states that Choraganga 
(Chodaganga) was the son of randi {i. e. a widow of a 
prestiture) and his illegitimate father was Gokarna. Chora- 
ganga was playing the part of a King in a game with 
other boys when Basudeva Vahinipati, the disaffeoted comman- 
der-in ohief of the last Kesari king, communicated to him 
the orders of the Lord Bhubanesvara (Lingaraja) to conquer 
Orissa and to found a new royal dynasty. The boy Chora- 
ganga then obtained the blessings of his aunt Netai, the washer 
woman, who was a witoh and who possessed the supernatural 
power of using even her own legs and her own child as 
fuel. Neta! endowed Choraganga with her supernatural 
powers which enabled him to conquer Orissa in no time. We 
need not desoribe several other stories given in the Panji 
about Chodaganga and his suooessors. Anybody possessing 
common sense will easily find in the aforesaid account of 
the Madala Panji a tangled mass of mythology, untruths, 
distortions and vilifications. Scholars are aware that Choda- 
ganga was the son of the Ganga king Devendra Varman 
Rajaraja (I) and his mother Rajasundari was the daughter of 
the great Chola king Rajendra Chola. A chronicle which 
makes such astounding blunders about the basic faots of the 
Ganga History, cannot’ by any stretoh of imagination be 
considered to be a contemporary record of the same dynasty 
muoh less of its founder. From the copperplate reoords we 
find that in the Ganga dynasty there were fifteen kings from 
Chodaganga to Bhanudeva (IV) who ruled in Orissa in un- 
broken succession, but the Panji increases their number to 
23, representing in a Stereotyped manner a number of 
Narasimhas and Bhanus as the rulers of the dynasty. 


The founder of the Ganga dynasty in Orissa bore 
Several surnames, viz. Chalukya Ganga, Vikrama Gangesvara, 
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Vira Rajendra Chodaganga and Gangesvara, but in the list of the 
Ganga kings given in the Panji Chodaganga and Gangesvara 
appear as two distinct kings, the latter being shown as the 
immediate sucoessor of the former. The Panji records a 
most calumnious story about the latter. 


It is a known fact that kings were extremely sensitive 
to any type of calumny being attached to their names or 
their families, and persons who ventured to oreate calumnious 
stories about them or their families, were being punished 
with death. The Madala Panji is not a private work, but 
it is public record kept in a public place like the temple of 
Jagannath. Therefore, there is no reason to think that 
what was being written in it, did not come to the notioe of 
the kings concerned of their suooessors. Considering the 
fantastio stories that have been written in the Panji in the 
nanite of the Ganga history, we cannot place its origin in 
the Ganga period. 


For similar reasons’ the Madala Panji cannot also be 
put in the Suryavamsi period which started from 1435. 
Kapilendra, the founder of the Suryavamsi dynasty in Orissa 
was a most powerful ruler who carved out an empire Stre- 
tching from the Ganges in the north to the Kaveri in the 
south, and his achievements are considered by all competent 
authorities to be only next to those Kharavela in Orissan 
history. In the Gopinathpur Temple Insoription engraved 
under the orders of his own minister Gopinath Mahapatra, 
the origin of Kapilendra has clearly been given in a verse 
which has been translated as follows by the late Mr. M. M. 
Charkravarti, the editor of the Epigraph : 


“By the order of the Lord of Nilagiri (Blue hill) (who is) the 
Lord of three worlds (Jagannath) there was born in Odra-desa 
a king named Kapilendra, the ornament of the Solar line.” 1 


It is thus clear that Kapilendra was born in Odradesa 
or Orissa in a Suryavamsi Kshatriya family. Further, we 
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also learn from. the authentic sources that he was an officer 
in the Ganga army when he put an end to the Ganga 
dynasty by staging a sucoessful coup d' etat. The Madala 
Panji however wants us to believe that Kapilendra was a 
cowherd, and once while he was asleep, a cobra spread 
its head over his face to protect it from Sun. The Panji 
tells us that, Kapilendra while begging as a poor boy in the 
compound of the Jagannath temple, was adopted as son by 
the childless last Ganga King Matta Bhanu according to the 
orders of the Lord Jagannath given to him in a dream. The 
Panji also adds that Kapilendra was orginally a thief and 
after having become the king of Orissa, he had to appoint 
Kasi Dasa, a thief of this former gang, as his Purohita. 


We have already stated that the acoounts of vilifying 
character about the life of a king could have never found 
place in publio ohroniole during the life-time of that king or 
of his successors, even though Suryavamsi dynasty of which 
Kapilendra was the founder. We cannot also believe the 
account of the Panji that Kapilendra was adopted as son 
‘by the last Ganga King. Had he been the adopted son of the 
Ganga king, he and his suocessors would have been known 
as Ganga kings, but in all epigraphiocal reoords Kapilendra 
and his sucoessors have been desoribed as.Surayavamsi kings. 
We are: therefore to believe the more trustworthy account of 
the Sanskrit drama Gangavamsanucharitam whioh states that 
Kapilendra usurped the throne, when the Ganga king Bhanu- 
deva (IV) was busy in his wars in the south. The aforesaid 
Gopinathpur Temple Inscription olearly states that Kapilendra 
was “‘the ornaments of the solar line.” Therefore, he belonged 
to a Suryavamsi Kshatriya family of Orissa and his origin 
had ‘nothing to do with the Ganga ruling family which had 
originally come from the Andhra region. 


The Madala Panji was, therefore, written at time when 
the Ganga kings and the Suryavamsi kings had become 
legendary figures, and since written history did not exist, the 
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chronicler collected and incorporated in this Panji such tradi-. 
tional accounts as were available about them. 


It is well-known that traditions strangely distort facts by 
connecting them with miraculous stories. Some stories are 
found in accounts of the Panji about the Ganga and Surya- 
vamsi dynasties. The same thing cannot however be said 
of the Panji’s acoounts of the Bhoi dynasty which supplanted 
the Suryavamsi dynasty. The accounts of the Panji from the 
reign of Ramachandra Deva, a member of the Bhoi dynasty 
who was nominated to the Gadi of Khurda by the Moghul 
general Mansimha, have assumed the regular form of history. 
The ohronicler has also become a panegrist of Ramachandra 
Deva. The Panji states that Ramachandra Deva belonged 
to the Yadu family and that he was a most powerful king. 
These statements are hardly compatible with the known 
facts of history. The family of the Bhois to which Rama- 
ohandra Deva belonged, was originally a Karana family, 
and the rulers of the Bhoi dynasty have been described in 
the contemporary Srijang Stone Inscription as Sudranripatis. 
Obviously the chronicler has tricd to raise the status of the 
Bhois by connecting them with the Yadu-vamsa of the 
Puranic frame. There is tradition that the Madala Panji 
was a memorandum presented by Ramachandra Deva to the 
Moghul general Raja Manasimha to establish his olaim to 
the Gadi of Khurda and Puri which then represented the 
remnant of what was once an empire of the Suryavamsi 
kings. The faots examined thus lcad us to the reign of 
Ramachandra Deva (1580 to 1609) which should be taken to be 
the period of the Madala Panji’s composition or compilation. 


It is necessary to saya few words about the language of 
the Madala Panji. No perceptible change in its Oriya 
language can be found in the entire portion of the Panji 
from its beginning to the reign of Ramachandra Deva. A 
number of words of Persian and Arabic origin such 
as Amura (Amir), Patisa (Patsa), Mogala, Pathana, Nabava, 
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Jamidara, Laskara, Fautja, Phuruna, Itwala, Perkas eto. oocur 
throughout this portion from the beginning to end, giving a 
total impression that the entire portion was drafted at one 
time and that in the Moghul period. Only in those accounts 
of the Panji whioh relate to the British period we find an 
appreoiable change in the language. 


Notwithstanding this obvious character of the language 
some soholars have expressed their views that the Panji 
preserves the specimens of the earliest Oriya prose that 
can be traced back to the twelfth oentury A. D. and such 
views have found place even in the latest publications. A 
long statement recorded in the Madala Panji, purporting to 
have been issued by the Ganga king Anangabhimadeva-III 
(1216-35), is often referred to by soholars as an ideal piece 
of the anoient Oriya prose, but they fail to see that in the 
statement itself there are definite evidences to show that it 
could not have belonged to the Ganga period, much less to 
the reign of Anangabhimadeva-III. In the body of this 
statement the virudas of Anangabhimadeva have been given 
as Vira Sri Gajapati Gaudesvara Navakoti Karnate Kalavar- 
gesvara eto. It may be noted that Kapilendra after his 
conquest of Bengal (Gauda), a part of Karnata (the Vijayana- 
gara Empire) and a part of the Bahamani kingdom of which 
Gulbarg was the earlier capital for the first time bore these titles 
which were also continued by all later rulers of Orissa down 
to the Rajas of Puri, but these titles were never borne by 
any of the Ganga kings, not the Bahamani Kingdom or its 
capital Gulbarg of which Kalabarga is an Oriya oorruption, 
ever existed prior to 1371 A. D. This a aohronism and 
several others in the body of the text olearly show that the 
aforesaid statement attributed to Anangabhimadeva, was 
composed in the sixteenth century. 


A comparative study of the Oriya language of the Panji 
and that of several inscriptions with Oriya texts, leads 
to the same conclusion that Madala Panji was a work of 
the sixteenth century. Scholars attempting to push it. back to 
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the Ganga period may cater to the needs of sentimentalism or 


satisfy a puranic propensity, but their views definitely represent 
a travesty of truth. 


The Madala Panji starts the dynastic history from the 
Satya Age, a feature whioh is shared by other Hindu ohroni- 
oles. The Panji correctly represents the suocession of royal 
dynasties of the Kali Age ruling in Orissa, but it makes 
serious mistakes in detailed ohronology by changing the 
order of kings, by giving fantastic lengths to some of the 
reigns, by assigning absurdly early dates to the pre-Ganga 
dynasties, by inventing or oorrupting the names of some 
kings and by inoorporating the local kings into the main 
dynasties. In some oopies of the Panji the Saka era has been 
used in oonneotion with the reign periods of even the earliest 
kings, and Stirling and Hunter relying upon the ohronologies 
given in the terms of the Saka era in the Panji, wrote their 
History of Orissa. The use of the Saka era in the Panji 
with regard to even the earliest dynasties, raises a great 
problem and exposes the fiotitious nature of the chronolo- 
gies adopted in it. 


The use of the Saka era prior to the first part of the 
twelfth century cannot be traced in any of the innumerable 
insoriptions diocovered in Orissa, Bengal and Bihar. The use 
of the Saka era in Orissa is far the first time noticed in 
the insoriptions of Chodaganga in the first part of the twelfth 
century. It appears that Chodaganga, whose mother was a 
Chola prinoess and who was proud of his Chola lineage, 
borrowed this era from the Cholas. The Madala Panji 
howevér uses this era in connection with the events whioh 
are said to have taken plaoe in the seventh century A.D. It is 
thus evident that the dates of the Panji given in the Saka era 
are later insertions. Different dynasties desoribed by the Panji 
provides the best example to show how later ‘additions have 
swollen the size of this chroniole and have ‘at the same time 
vitiated its originality. In the copy or oopies of the Madala 
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Panji used by Stirling in 1822 the total number of the Keshari 
Kings was 36 but their number had inoreased to 44. In 
1940 A.B. Mahanti published the Madala Panji and in this 
published book the total number of the Keshari kings is 
found to be 65. If we take into account the names of 
several other Keshari kings published in different Oriya books 
their total number will be not less than 75. 


Had not the ‘originality of the Panji been oontinuously 
destroyed, it would have certainly proved to be a definite 
source of historical information. There was indeed a 
substratum of historical truth in the numerous traditions 
reoorded in the Panji. Among the huge number of the Keshbari 
kings, we still find all the names of the Somavamsi Kings 
of the inscriptions and therefore it beoomcs apparent that 
the so-called Keshari dynasty of the Madala Panji is no other 
than the Somavamsi dynasty of the epigraphio records. 


As alrcady observed, the aocounts of the Panji assume 
the form of history from the reign of Ramachandra Deva 
of Khurda and the Panji is still the best souroe for the 
history of the Bhoi dynasty. We, therefore, do not suggest 
that this chronicle as source of Orissan history is to be 
totally rejeoted, but we repeat our earlier view that every 
fact recorded in it must pass the test of oritical scholarship 
before it is accepted as a historical fact. It is due to the 
laok of intelleotual honesty that the originality of the Madala 
Panji has been Spoilt, and also mnumberous fabricated 
doouments bave been passed as genuinely historical ones 
in Orissa. The process has hindered the course of the 
reconstruction of Orissa history ‘and it will continue to 
do so, So long no Strong steps are taken to dcteot and stop 
forgeries in the field of historical research. Intellectual honesty 
is the first prerequisite qualification for anytype of research. 


REFERENCES : 
1, Tha journal of thie Asiatic Society of Bengal, Vol-LXiX, 1901, p. 175 
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A conspectus on the origin of Sri Purusottama. 


Dr. S. N. Rajaguru 


In the age ‘of yore, the Vedio people had no idolatorous 
system of worship. They used to perform yajnas by invoking 
the Vedio hymns. Their conception regarding the God 
Narayana was that He was the creator, Omnipotent and 
Omnisoient. Their idea is quite olear from the Upanishads. 
During the subsequent age, i. e; in the Puranic age, however 
the trend of their performances changed. They began to 
worship idols made of stone, wood and mental. The ciroum- 
stances under which the Aryas have adopted idol-worship is 
hidden under obscurity. But, archaeological excavations 
prove that there lived a civilized races in this country before 
the Aryan-migration, who used to worship their Gods through 
relics having peculiar figuration. The excavations of the 
Indus-valley, however, opened a new cra when they produced 
terracotta statuettes and a good number of anthropomor- 
phized figurines. The character of susoeptibility of the Aryas 
might be the cause of their idol-worship. In the affairs of 
religion, they appeared too liberal and temporal inspite of 
being too ‘adherent in the Vedic-ritualism. 


In the course of their progress towards the Gangetio 
valley and fo the south, orossing over the Vindhyan range 
of mountains, they became fully conversant of idol worship. 
In the south, they came into contact with several primitive 
races whose lands they occupied and established their own 
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Superiority there. Although they did not like their mode of 
living, they seldom disregarded the primitive deities whom 
they worshipped. On the other hand, some Gods and Goddesses 
of these people were absorbed by them into their own 
pantheon. For example, the famous Goddess Stambhesvari 
of Daksina-Kosala, Madhukesvara (Shiva) and Sri Purusottama 
of Kalinga, formerly worshipped by the Shavaras, had become 
important family deities of some royal dynasties. These 
deities, installed before the oivilized races settled in Dakshina- 
Kosala and Kalinga, were presumbly worshipped under the 
primitive system. Generally, these images have the appea- 
rance of three wooden posts, clustered with triochromatio 
paint : white, yellow and black. 


If we look into the social oharacteristioc of these. hill- 
tribes, especially the Shavaras, what do we find? First of 
all they surrender to no reform even if it is found beneficial 
to them. They striotly adhere to the age-long practice, whioh 
they learnt from their fore-fathers. The flow of time had 
no control over them for extirpation of the evil of nudity 
from their Sooial oonduot. 


Such primitive people of the Mahendra region (Kalinga) 
used to worship their Gods in the shape of wooden posts, 
fixed at conspiouous parts of their villages which they Shifted 
too frequently from one place to another. 


In addition to it, they continued to worship animals, 
plants, and rooks and also some persons of their own Sooiety 
whom they regard as mediary between man and God. They 
believe that every action or reaction of nature, irrespective 
of good or ‘bad, is being enacted by one or other of the 
deities. For instanoe, if a tiger or a python troubles them 
or where a typhon or oonflagration in the woods aauses 
destruction, then they blame the specified spirits sacrificing 
a fowl or a buffalo or a pig to appease him. So also, to 
get rid of epidemios or house-hold calamities, they try to 
please their deities by sacrifioes. They have a firm belief that 
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with the help of witchcraft a man is capable in apotheosizing 
himself into a man-cater and return back to his original 
position after killing his enemies. They also entertain the idea 
that spirits of their fore-fathers seoretly oreep into their home 
and herth in expectation of food and wine. But, if any one 
failed to fulfil their desire, he should have to undergo sufferings 
under penalty. 


The Shavaras lived in Kalinga before the age of the 
Taittiriva-samhita and Ramayana. They inoreased the number 
of their” deities and called them Kitung. 


According to one of their popular episodes, two brothers, 
named Ramma and. Bimnia, first of all arrived at the Mahendra 
mountain and settled there. Being regarded as the progene- 
tors of the Shavara race, their wooden monuments have 
been installed in the usual shape of posts on the top of the 
Mahendra and worshiped by their descendants. 


After lapse of a long space of time, when some oivilized 
race began to rule the country, they discovered these wooden 
image and perpetuated their worship through the Shavaras as 
before. But in the course of time, they oonsidered that 
the stability of their suzerainty depends upon the meroy 
of these deities, whom they called Swvayambhu (the self-born). 


It is curious to note here that in the Mahendra range 
there is a saored pool oalled Purusa-rama-kunda which 
name is probably changed into Parasurama-kunda. Not 
far from it, there was a Bramhana-Sasan established in 
the time of the early Ganga kings of Kalinga. It 
was called Purusavana or Purujvana as is mentioned 
in a copper plate grant of Devendravarman.! If these 
historical and legendary acoounts are carefully woven into 
the fabric of the history of Purusottama, perhaps, the 
“Rama-Bimma-episode” may give .an’ answer to our riddle. 
Most probably, the name of the village of Purujvana of the 
Mahendra-region changed into Purusthama and then Sans- 
kritized as Purusottana. 
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Tho historital importance of the Mahendra mountain 
has been established through ancient literature and epigraphical 
records. It was oonsidered as the oentre of the Kalingan 
culture and also the meeting place of different races namely, 
the Aryans, Dravidians and Colerians. This is also the 
meeting place of different language and religion. So, the 
responsibility and desire of the kings of Kalinga in 
oreation of greater unity in their culture and religion, for 
the stability of their own existenoe can be well visualised. 


Before arriving at the medieval age, we have to take 
due oaution in dealing with logendary acoouunts in the affairs 
of religion, as it is evident that such traditions were subjeot 
to digression through the lapse of time. The story of Nila- 
madhava oonnecting with Visvavasu, the Shavara, and his 
daughter Lalita, seems quite fabulous owing to impossibility 
of these names ever being used by tho aboriginal people. 
Similarly, fabulous is the name of the God Svayambhuwu who 
has been desoribed in some copper plate inscriptions of the 
Sailodbhava kings of Kongada? as being worshipped by one 
Pulindasena, a leader of the Kalinga peoplc. The Pulindas or the 
aboriginals of Kalinga have no God under Sanskrit name as 
Svayambhu (Selfborn deity). It proves that some ancient legends 
-whioh rolled inthe mouths of Sanskrit-knowing people before 
the seventh oentury must have been modified in the course of 
time. As suoh, the name of Nilamadhava has no exception 
to it. It appears, therefore, that re-naming of several deities, 
worshipped by aboriginals, was accomplished by the subse- 
quent immigrants of Kalinga who also attempted to reverbera- 
ting a few forgotten episodes of the primitive stook. 


How the aboriginal tribes used to love their home land 
in the Mahendra region is known from a popular ballad 
sung by some groups of women of Relli-caste who colleot 
alms from villagers once in a year for performance of Puja 
of some aboriginal -Goddess of that looality. The balled is 
known as Railagita (Song of the Raila or Relli-class who 
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are the fruitsellers). It begins with the following chorus in 
a classical Oriya tuning 


Baga-balada mui banduli hale 

Tasa kali Maindara Male mu Raila Je 
Tasa kali ‘Maindara Male 

Mali-gai Kali-gai mora Kali-gai....eto. 


(I fastened a pair with tiger and ox 
I ploughed at the Mahendra-Range 
I ploughed (and) at the Mahendra-range 
The Blaok-oow, the blaok-cow! 
It is my black-oow. .eto,) 


Such songs containing unintelligible ideas are still in Vogue 
in that region. Who knows, how old they are? And for 
what purpose these aboriginal tribes have composed the 
ballads? Perhaps‘ some traditional anecdote has been 
indicated referring to the Mahendra range wherc their 
God and Goddesses were installed. The mystery has. not yet 
‘been brought into the ken of research. 


Unfortunately, many places of historical importance, covered 
with dense forests, remain unexplored in Orissa. As such 
some obscure parts of history are still awaiting discovery. 


From a recently found palm lcaf manuscripts? entitled 
Sharvara-Vamsabali, we know that the Shavaras were divided 
into twelve families (Baraghariya). Among them, the line 
of Vasu Shavara migrated from the Mahendra-giri. The 
.following passage is quoted from the eighth folio of the 
said manuscript 


Mahendra-giria ye Haladhara-gotri 

Vasu-Sabara, Tara putra Sisu-Sabara 

Tara putra Basu-Sabar Ta putra 
Markanda-Sabara, Madhu-Savara, Maha 

Kala Sabara emane pachannare uttama Sabata. (Oriya) 
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(It is the fine of Mahendra-giri. They belong to Hala- 
dhara (Balarama) gotra. The first person is Vasu- 
Shavara. His son is Sisu-Shavara. His son is Basu- 
Shavara. His sons are Markanda, Madhu and Mahakala- 
Shavara. They seoretly belong to the elevated Shavara 


The names given in this list prove that they lived in an 
age when an inter-marriage established between the Shavaras 
and high oaste Bramhanas. The episode of Indradyumna, 
Vidyapati and Visvavasu-Shavara is also found in the same 
manuscript. 


Although the manuscript was written in a muoh latter 
time, the traditional part of it cannot be totally ignored as 
fictitious. The link of the line of Vasu Shavara with that of 
the Mahendra-giti indicates tbat the Visvavasu alias Vasu 
Shavara used to worship his deity, Nilamadhava or Puruso- 
ttama at the Mahbendragiri. Most probably, the forest on 
that blue mountain was called Puruj-vana or Purusa-vana 
according to the copper plate inscription of Devendravarmana 
of which we have referred before. 


There is no evidence about when and by whom the 
Savara-deities (Ramma-Bimma) were shifted to Puri. But, 
it is clear that it must have taken place when the Buddhist 
Kings of Bhauma-Kara dynasty had extended their sway 
upto the Mabendra mountain. These kings (eighth and 
ninth century) introduced some Buddhist rituals for the 
aboriginal deities, levelling them to the great Trinity of their 
own religion (Buddhism). 


In absence of any Iconographic description of the wooden 
images of Purusottam-Jagannath in the ancient Hindu 
literature including the Agamas, we have no scope to findout 
the Vedio rutuals that were practised in the: great religion 
of Jagannath, at least before the compilation of the Skanda- 
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purana. After the eighth oentury, perhaps the. assimilation of 
different monastic conceptions under the cult of Jagannath 
rcpresented a clear shape establishing an eolectic system of 
worship, absolutely a new model in the history of religion. 


REFERENCES : 
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Pilgrimage to Jagannath in the Nineteenth Century 


Shri P. Mukherjee 


“It is to this place Pooree and to this temple of Jaga- 
nnath that for several oenturies, Hindoos have thronged, 
weary, footsore, feverish, yet, ever patient under fatigue and 
hardship, to get the sight of their God, whioh they believe, 
obliterates the transgoressions of a whole life. Their belief 
being what it is, we can Scarcely wonder at that invincible 
enthusiasm which urges them to a place So sacred.! 


“Pooree is to india, what Jerusalem was to the land of 
Israel. It is the holy land of the Hindoos. As the Tsraelists 
went to worship at Mount Zion, so do the inhabitants of the 
various provinces of India go on pilgrimage to the great 
temple of Juggernath.”2 


“These numberless men and women had come together 
from every distant place—all actuated by one burning desire 
to reach Jagannath. Here at last they had accomplished 
their desire, and weary with the :‘acoumulated fatigue of 
many marches, they lay in perfect stillness on the ground- 
an army of religious enthusiasts, who, in the fervour of a 
fanatioal creed, had completed a pilgrimage, which to the 
Hindoo mind is the surest viatium to a happier state of being.”? 


“Jagannath is an unsectarian name. All Hindu sects 
worship at its shrine. The followers of Ramananda, Kabir, 
Chaitanya and Nanak are to -be seen doing homage to the 
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great god. Even the Jains of the Digambar séct flook to the 
temple of Jagannath at certain session of the year. The 


common link of these seots is their belief in the supremacy 
of Jagannath.” 


Pilgrimage to Jagannath increased in the 19th century 
after the British conquest of Orissa. The appearance of 
Jagannath in Public gives thousands of Hindu pilgrims, 
irrespective of caste or creed the opportunity of beholding 
him. The pilgrims cherish the belief that the sight of Jaga- 
nnath, Balarama and Subhadra on their chariots will spare 
thom from the imisery of re-birth. 


To the sacred town of Puri, the pilgrims in the 19th 
century flocked from all parts of India, speoially from the 
north, The journey on foot was hazardous. The pilgrims 
orossed forests infested with robbers. They trudged their 
way for several hundreds of miles under soorching heat or 
heavy rainfall. The pilgrims, the siok, the aged and the 
women, undertook the pilgrimage as a remedy for all evils. 
They l!eft their families for months on pilgrimage to Jagannath. 
Their means of subsistence on the road was scanty and they 
were little prepared to encounter the inolemency of weather 
speoially in the months of June and July, when the Car 
festivals took place. They could not get medical assistance 
in case of illness during the journcy. | 


Nevertheless th? pilgrims suffered willingly because they 
believed that the merit of pilgrimage would increase in proportion 
to the hardship they endured on the way. The Durshan of 
Jagannath, the summum bonum of all Bliss, drew the faithful 
to the sands of Puri. 


At last they reached Puri with ‘feet bound in wags, 
plastered with dirt and blood’. With the end of grim determt- 
nation which sustained them during their Journeys, many 
pilgrims physically broke down and dicd, ‘being lulled to 
their last sleep by the roar of the eternal ocean.’ 
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But the ordeal was not over. The pilgrims on leaving 
Puri, had a long journey before them and their means of 
support were often almost, if not quite exhausted. 


They used to start in thousands immediately after the 
Car Festivals. By that time the big rivers like the Kathjuri 
the Mahanadi, the Brahmnmani and the Baitarani were swollen 
with flood water. The small country boats took time to 
transport ‘thousands of pilgrims and they were detained for 
days at the ferry ghats under the sky. They were compelled 
to take bad food and suffered from oholera and other diseases. 


Their desire to reach to their homes and the dread of being 
left behind by the relatives and friends, when attacked by 
illness, burried them forward on their return journeys as fast 
as the desire to pay their devotions had oarried them 
down. But many of them oould not stand the strain of 
inolemsnt weather were sStrioken with diseases. They 
died on the road side. Thocir bones lay scattered so surrounded 
by jackals and vultures. Nevertheless the pilgrims again came 
in inoreasing numbers. 


No other deity in India, probably in the world, so much 
enjoyed the devotion of the faithful. For the sake of Jaga- 
nnath the pilgrims willingly faoed hardship and even death. 


Mysore was plundered after the Fourth Mysore war 
by the British troops. But Orissa was Spared after the 
British oonquest, because of the Jagannath temple. Lord 
Wellesley wanted to seoure the support of the people of 
Orissa against the Marathas, by appealing to their religious 
sentiments. He was aware of their deep attachment to the 
temple of Jagannatha. 


‘he Court of Direotors informed the Board of Control 
on 8th February 1803. “The temple of Jagannath is 
esteemed to be the most saored of all the religious establish- 
ments of the Hindoos and pilgrims annually resort to it 
from every part of India. 
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Mojor Thorn wrote in his book Memoir of war in India 
published in 1818 : “A considerable degree of importanoe 
has been attached to the possession of the Cuttaok province 
from the oonnexion it has, with the religion of the Hindoos, 
whose reverence for the temple of Jaggernath surpasses all 
that has cver been in the history of ancient or modérn super- 
stition, of the extravagance of local sanctity.” 


Lord Wellesley warned Col. Campbell who was deputed 
to conquer South Orissa from the Ganjam side “The 
question of pilgrims passing to and from Juggernaut will 
require your particular attention. You will be oareful to 
afford them the most ample’ protection and to treat them 
with every mark of oonsideration and kindness on your 
arrival at Juggernaut, you will employ every preoaution to 
preserve the respect due to the Pagoda, and the religious 
prejudices of the Brahmins and pilgrims.”® 


Captain Morgan, proceeding to Balasore from Caloutta 
was directed to provide facilities to the pilgrims coming 
from upper India even during the period of war.? 


The British Government continued the pilgrim tax which 
was levied under the Muslim and Maratha governments. The 
tax with some modification in rates was imposed on twenty- 
second January 1806. There were check posts at the Atharanullah 
and Lokiath ghats to regulate admission of the pilgrims 
into the h-Ily city of Puri. 

Affluent persons from the north paid rupees ten as tax at 
Atharanullah. Trey had also to pay rupees two as fee for the 
Pundahs and Pratiharis. The pilgrims were given red 
tickets and were consequently known as Lal Jatrees. Rich 
Lal Jatrees travelled by bullook-carts. The women were 
carried in bahangees or palanquins. The parties were escorted 
by armed guards. 


“There were also exempted or khyratee pilgrims. The 
sadhus were exempted from the payment of the tax. Desees 
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or pilgrims residing in the holy land between the Baitarani 
and the Rushikulya were allowed to visit the temple without 
payment of tax except during the Ratha and Dola festivals 
when the exemption, was oonfined to persons called Panchkosi— 
living between Pipili in the north and Manikapatana in the 
south within five krosh from Puri. The destitutes, called 
kangalas were exempted from payment of the tax, but they 
were detained outside the barriers of the Atharanullah and 
Lokanath ghats till the principal day’ of each festival. 
Toynbee wrote, “The consequence of this restriction can 
be imagined. Huddled together’ in crowds, without proper 
food or shelter from the weather in a place surrounded by 
jheels and noxious vegetation thousands have fallen victim 
to disease endangered by exposure and privation.” 


Nothing was more cruel than the detention of those 
poor pilgrims who could not afford to pay rupees two and 
annas six as the price of durshan of Jagannath. 


Strangely, V. I. P. pilgrims were exempted from the 
payment of the pilgrim tax. In the second decade of the 
19th century, the Maharaja of Vizianagaram, the Raja of 
Bobbili and Jagat Seth of Bengal and their parties were 
exempted from payment. 


There were two other types of khyratee pilgrims, prostra- 
ting and water carrying. The prostrating pilgrim, lay 
himself down at every step measuring the rod by length of 
his body as a penance or for merit. 


Rev. Laoey asked a pilgrim in 1830 at Puri, “How far 
you have arrived in that manner by constant prostrations?” 
To this he answered,*“750 miles’. “How long you have been 
on the road?” He said,. “About eight months”. 


The Gangajalees carried the water of the Ganga to be 


poured ‘on the image of Lokanath before durshan of Jaga- 
-nnath. 
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_The pilgrim tax enabled the government to construot 
the pilgrim road, which extended at first from Puri to 
Rajghat on the Subarnarekha. At Rajghat, it was connected 
with the road to Midnapore. But the missionaries agitated 
against the government association with the temple of Jaga- 
nnath. The support and protection of government they 
argued, is the great bulwark of Juggernnath’s strength and all 
pervading plea of his divinity. With the severance of that 


connection, does Juggernath’s fall commence and he will rise 
more.8 


As a result of the agitation by the missionaries, the 
pilgrim tax was abolished in 1840, through it.fetched rupees 
fifty four thousands a year. The abolition of the pilgrim tax 


increased the number of pilgrims which disillusioned the 
missionaries. 


During important festivals like WMNabakalebara and 
Govindadvadasi, the number of pilgrims excceded three 
lakhs. Towards the end of the 19th century, a large number 
of pilgrims came by steamer from Calcutta to Chandbali, 
and then by the canal and river route to Cuttaok. In 1903, 
the. railway connection between Calcutta and Puri ended 
the ordeal. But with the end of the ordeal the pilgrimage 
lost the religious fervour of the 19th century. The 
pilgrims of the 19th century did not oare for the hardship 
“of the journey. The pilgrims of the 20th century care for 
more amenities during the journey. 


The history of pilgrimage to Jagannath in the 19th 
aratary, is a hitory of spizitial yrirning for salvation. 
Language, distance and Sectarian oonsiderations were no 
barriers for the <devotees. In 1862, B. Smith, Sanitary 
Commissioner, met a party of upoountrymen at Puri. They 
‘had comie all the way from Hazara, a distance of some 2000 
miles. They told him that they were travelling during the 
last four months. After staying at Puri for a few days, they 
would return to their homes.? ‘They preferred to go to Puri 
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from Hazara, inspite of the faot that there are celebrated 
temples in upper India. Hunger, fatigue and disease oould 
not deter them. 


Why did they come from suoh a long distance? The answer 
lies in the faot that Jagannath is unique in charaoter, whioh 
distinguishes: him from all other deites. All seotarian deities, 
Vaishnava, Shaiva and Shakta have been absorbed in his 
pantheon. Thus Jagannath stands as the embodiment of Hindu 
religion. Pilgrimage to the Jagannath temple embodies 
pilgrimage to all the shrines in India. 
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Antiquity of Deity Purusottama : Jagannath at Puri 


Dr. K. S. Behera 


For millions of devotees, Jagannath is not merely a local 
deity of Orissa; he is considered as a manifestation of the 
Supreme Being. He ocoupies a pivotal position in the religi- 
ous life of Orissa, and it is admitted that His oult, in the 
present form, has a distinot message for the Indian people. 
Much work has been done dealing with one or other aspect 
of Jagannath, but it is, however, unfortunate that the origin 
and antiquity of Jagannath still remain undecided. Indeed, 
so much has been said that it is perhaps now time to test 
some of the suggestions. In this paper, we propose to briefly 
treat the subjeot from a historical point of view and determine 
the antiquity of Jagannath in so far as it is possible at this 
great distanoe in time, and this we do by taking into consi- 
deration the evidenoes both literary and epigraphic. 


At the very outset, it may be pointed out that in our 
analysis of the subject we ineet several difficulties. Legends 
have grown around the deity and it is difficult to shift true 
history from legendary miaterial. Literature on Jagannath, 
both in Sanskrit and Oriya, is quite voluminous but literary 
evidence cannot be useful for historical purpose unless the 
dates of the literary works are satisfactorily determined. 
It should not be taken for granted that they are of the earliest 
period from the mere fact that they are written in Sanskrit 
or they are found in old palm-leaf manusoripts. Before 
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using them as evidenoes we must first ascertain the real age 
of these works. For example, mention is made of this tirtha 
in several Puranas but it is difficult to be precise about their 
dates as different portions of a Purana often belong to’ 
different periods. 


In Sanskrit literaturc, the word Purusottaima or Jaganna- 
th is not exolusively used to denote Jagannath of Puri. In 
the Bhagavad-Gita, (XV-18), Krusna deolares that he is 
celebrated in the world as Purusottama. Kalidas refers to 
Purusottama as a name for Vis/imu inthe Raghuvamsa.! King 
Nettabhanja-II (C. 933 A. D.) of tbe Bhanja dynasty of 
Orissa refers to Srideva Purusottamasya chakra pratistha.® 
The Sirpur stone inscription of Malhasivagupta Balarjuna® 
begins with invooation to God Purusottama. The Mehar 
plate of Damodaradeva (1234 A. D.) also begins with praise 
of Purusottama.é Purusottama mentioned in these: records 
_ can hardly represent Purusottama of Puri; at lcast we have 
no definite evidence to hold such a view. Similarly, 
the Kalian copper plate. insoription® which refers to king 
Sridharana Rata of Samatata as a devoiee of Purusottama 
is inconclusive. We do not agree with the conclusion of the 
scholars who have tried to identify Purusottama of the ‘above 
sources with the deity of Puri. 


Generally speaking the term Jagannath means, “the Lord 
of the Universe” and this expression has becn used by the 
followers of different religions to refer to their Supreme 
divinity. In Jaina literature, Mahavira is often regarded as 
Jagannath. According to 5S. C. Dasgupta, Jagannath is a 
fairly common epithet of Buddha.’ We would therefore 
suggest that Jagannath mentioned in Indrabhuti’s Jnanasiddhi? 
need not necessary denote the deity of Puri as suggested by 
some scholars, In the Ramayana, the family deity of the 
Ikshvaku is called Jagannath: In the Mahabharata, 
Jagannath is mentioned as one of thc thousand names of 
_Vishnu.’0 ln the Vishnu Purana (7th century A. D.)! Vishnu-is 
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prayed as Jagannath.!? In the’ Trikandasesa of Purusottama 
( 9th century A.D.) Jagannath is given as a synonym of 
Vishnu.!3 In the Saura literature, reference to Surya as 
Jagannath are fairly commom.!* From the discussion given 
above, it will appear that for tracing the antiquity of Puruso- 
ttama-Jagannath, any reference to Purusottama-Jagannath 
should not be identified where there is no definite or oorro- 
borative evidence to hold sucht a view. Similarly, as our 
subsequent analysis will indicate, the name Jagannath for 
the deity, which is a more widely used term, is a later name.!5 
Most of the earlier sources such as the inscriptions refer to 


him as Purusottama. The original name of the deity, if 
there was any, is now lost in oblivion. 


Some scholars have tried to trace the antiquity of 
Purusottama-worship to the days of the Rigveda. The 
theory rests on a very dubious interpretation of a verse of 
the Rigveda which referes to a “log of wood which 
floats in the sea and which has no connection with human 
being.”’!6 The exact significance of this verse is a subjeot of 
speoulation. An earlier interpretation has it that it was 
addressed to an “evil spirit (alaksini) and asks it to resort 
to a boat or log of wood (as a Scapegoat) and to go to a far 
off region where there are no human beings.”!? Sayan (1300- 
1380 A. D.) however, takes that the log of wood stands for 
the wooden image of Purusottama.'! Raghunandan (1520- 
1575 A. D.) quotes the same verse of the Rigveda in bis 
Purusottama-tattva and connects it with the deity of Puri.’ 
There is no reference to Orissa in the Rigveda, and as 
such the wooden log mentioned can hardly be taken to stand for 
Purusottama of Puri. It appears that by the time of Sayana 
Jagannath has already become popular. Sayana and Raghu- 
nandana connected the Rigvedic verse with Purusottama- 
Jagannatha to pushback his origin to the Vedio age. It is 
indeed not possible to obtain historical facts from this verse 
which is undoubtedly very enigmatio, By emphasizing these 
facts, we are not however dogmatically asserting that Jagannath 
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did not exist. Any analysis of the constituents of this 
composite faith, his shape, legends, ritual praotices, etc. would 
reveal some un-aryan features which are necessarily earlier 
in point of time. In the present state of our knowledge we 
cannot be certain about the time of his beginning but it 
is quite possible that at some remote past an un-aryan deity 
was worshipped in the eastern sea of Orissa. 


There does not appear to be any definite reference to 
Purusottama-Jagannath of Puri in the epics. In this conneo- 
tion the evidence furnished by the VYishnudharima, an un- 
published Sanskrit work, is very valuable. Dr. R. C. 
Hazara, anaoknowledged authority on the Puranas, who has 
made a detailed study of the manusoript believes that it was 
composed between 200 and 300 A.D. ?#!, The Vishnudharina 
while enumerating the main centres of Krushna worship state 
that Krushna was worshipped as Purusottaimma in the Odra 
country (Odra tu Purusottamam).2? This would certainly 
suggest ‘that Purusottama existed prior to the third century 
A. D. and had been incorporated into the fold of Vaishnavism. 
For a long period we get no reference to Jagannath, how- 
ever, from about 10th-1ith century A. D. or perhaps a little 
earlier, we come across references to Jagannath, and these 
passing references when co-ordinated together help us to 
place Jagannath in a proper historical perspeotive. 


References in Sanskrit Literature 


The sanctity of Purusottama is described in scveral 
Puranas like Padma Purana, Brahma Purana, Skanda Purana, 
Purusottama Purana, eto., but the portions relating to bim 
cannot be assigned to a period earlier than the 1iith-l2th 
century A. D.. The Kriya Yogasara © (9th-10th century 
A. D. according to Dr. R. C. Hazara) refers to the worship 
of the famous triad. Murari Misra in his Anargha Raghava 
(end of the 9th or beginning of the 10th century A. D.)?4 
mentions Purusottama.®® Krushna Misra in his Prabodha 
Chandrodaya (written in the reign of Chandella king Kirtti- 
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varman towards the olose of 11th century A. D.) makes a 
reference to the temple of Purusottama inthe Utkala desha.?8 
The temple (devayatana) is .said to have been situated 
on the seashore. The Kalaviveda of Jimutavahana (1100- 
1150 A. D.) informs us that it is highly meritorious to 
observe full moon day at Purusottanma in the month of Jyai- 
stha.’? Lakshmidhara in the Tirtha Vivechana Kandam of 
the Kritya kalpataru?® (composed between 1110-1130 A. D.) 
mentions Purusottama as a famous place of pilgrimage on 
the authority of Vamana Purana. The Barhaspatya .Artha- 
sSastra (not earlier than 12th century A.D.) refers to Puruso- 
ttama as one of the eight Vaishnava tirthas of India. 23 
The Kalika Purana refers to Odra (Orissa) as the seat of 
Goddess Katyayani and God Jagannath.3? The Pithanirnaya, a 
tantrio text of the late mediaeval period, refers to Jagannath.3! 


The literary dates are also corroborated by epigraphio 
evidences. 


The Inscription : 


We give below some of the epigraphio references to 
Purusottama-Jagannath whioh help us to establish his histori- 
city on very solid foundation. The list is by no means ex- 
haustive. It may also be pointed out that there are a good 
number of insoriptions from Orissa, which make no definite 
mention of the deity. 


The most valuable reference to Purusottama is that 
found in the Sarada Devi temple insoription of Maihar?? 
situatcd in the Satna district of Madhya Pradesh. On 
grounds of palaeography the inscription has been assigned 
to the middlc of the 10th century A. D. Verses 24-35 of 
this inscription narrate a story relating to antecedents of 
one Damodara. We are told that Damodara was really 
the son of Sarasvati, the Goddess of learning. AS a boy he 
even defeated Bruhaspati in a sastric dispute for which he 
was cursed by him to be born on the earth. Sarasvati 
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appealed to Bruhaspati who consoled her by saying that the 
boy would be born in the family of a pious Brahmin and would 
distinguish himself as a greater soholar. Verse 35 puts the 
following words in the mouth of Bruhaspati whioh are very 
significant from our point of view. 


“Verily, this ohild will again come baok to you as a 
result of being drowned in (the water of) the sea after 
having seen Purusottama in the Odra country.” 


The insoription further desoribcs Daniodar’s career on 
earth, He was born as the son of Devedhara but on 
reaching the age of sixteen he left his parents, friends and 
others and in due course reached the seashore where he 
saw God Purusottama.3* 


Purusottama mentioned in the inscription is no other 
than the deity of Puri, who has already become famous by 
the middle of the 10th century A. D.. 


The oopper plates of Fastern Chalukya king Rajaraja-I 
(11th century A.D.) discovered from Korumelli 35 ( in 
Rajamahendri district and Kalidindi 36 in Kaikalpur talug 
of Krisna district) begin with Sridhamnah Purusottamasya. 


The Nagpur insoription 3? of the Paramaras of Malwa 
(V.S. 1161, 1104-05 A.D.) mentions God Purusottama in the 
vicinity of the eastern ocean. 


The Pujaripali inscription 38 of Gopala (lith century 
A. D.) mentions Purusottama as an important tirtha of India. 
In the inscription discovered from Govindpur3? (in Nawdah 
subdivision of Gaya district, Bibar) poet Gangadhara states 
that his father Manoratha visited Purusottama. As the 
insoription is dated in Saka year 1059 (1137-38 A. D.), this 
proves the popularity of Purusottaimna as a tirtha and the 
close religious contacts between Bihar and Orissa in the twelfth 


122 


Source: KC Dash, Digitized by PPRACHIN, SOA 


century A. D. The Edilpur grant ‘of Kesavasena says that 


Laksmana Sena (1179-1205 A. D.) established a sacrificial 
pillar. at Purusottama.49 ¢ 


The popularity of Purusottama-Jagannath inoreased by 
the construction’ of a grand temple by Chodagangadeva.#! 
The copper plates of his successors mention that the task of. 
building a temple for the God Purusottama had been negle- 
oted by the previous kings but it was accomplished by 
Gangesvara (i. e. Chodaganga)“2. The Ganga monarch Ananga- 
bhima-IIf (1211-1238 A. D.) regarded himself as a Raita 
(viceroy) of God Purusottama, and considered his empire 
as the “empire of Piurusottama” (Purusottama Sanirajya #3. 
In the soriptures of Konark temple (about the middle of 13th 
century A. D.) we get representation of the image of Puruso- 
ttama-Jagannath along with Shivalinga and Durga in three 
panels. Thus it is olear from various sources, insoriptions, 
religious texts as well as secular literary works, that Jagannath- 
worship had made progress and his fame spread even beyond 
the region of its origin. 


To conclude, we are of the opinion that there is need 
for further researoh to throw new light on this interesting and 
.Significant problem. Quite possibly, in the beginning it was 
an un-aryan deity worshipped in the eastern sea coast of 
Orissa... The evidence of the Vishnudharma, though frag- 
mentary in nature, seems to suggest that deity Purusottama 
had achieved oelebrity in India by the 3rd century A. D.. 
Therefore, it will not be quite incorrect to presume that be 
might have existed a couple of centuries before ‘that date. 
The available epigraphio evidences however, clearly prove that 
by the 10th-11th century A. D., the fame of Puri as the seat 
of Purusottama- Jagannath had become well-established. The 
construction of a grand temple for Jagannath at Puri by 
Anantavarman Chodagangadeva, the ‘subsequent patronagé 
of Ganga and Gajapati rulers, and the devotional literature 
of poet-philosophers of Orissa paved the way for the popularity 
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of Jagannath. The deity, as we find it today, is a deity 
on which we can trace various influences. He absorbed in 
himself various elements from different religions in different 
periods, to meet the spiritual needs of the changing times. 
In this process, Jagannath has become as inseparable ingredi- 
ent of Orissan oulture. 
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‘The Madala Panji 


Sri Aniruddha Das, LA.S. (Rretd.) 


Recently, it was published in the newspapers that the 
State: Vigilance department have seized the Madala Panji 
which had been stolen from the great Temple of Lord Jaga- 
nnath at Puri in 1970 from the house of a gentleman at Bhuba- 
neswar. This news also came out through the All India 
Radio, Cuttack. Doubts arose regarding the identification of 
this gentleman untill the Orissa Researoh Projeot (Ferman 
Institution) issued a Press Note. In this Press Note, the 
seizure of some palm leaves relating to the so called Madala 
Panji was not disputed. Ttstates about the miserable condi- 
‘tion of the palm-leaf manuscripts in the house of the 
Deolokaran and the noble purpose for whioh the manuscript 
was purohased at a great: cost by the local member at Puri 
to be finally made over to the oultural affairs department. 
The writer does not intend to offer any comments on the 
legality of this transaction of sale and purchase, involving 
the seller’s right to scll and the buyer’s right to purchase. 
He, howover, intends to give a history of the Madala Panji 
from which the position can be well inferred and appreciated. 


The writer, as a student of the history of Orissa as well 
as the history of Lord Jagannath and as the Ex-Seoretary 
and Director of the Cultural Affairs Department, who initiated 
a schemc for re-writing the Madala Panji, is least surprised 
at this acquisition of the so called Madala Panji by a private 
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institution. From the tims of the Moguls, there has been 
regular attaoks on the cultural heritage 6f the Oriya nation 
and in this oentury, this has assumed a reformed way of 
acquisition by stealing and removal of most materials as such 
valuable historioal images, ornaments, manusoripts, inscriptions 
and what not. Even today (23.3. 1972), while writing this 
article I heard the news regarding the theft of the twin 
image of Siva-Parvati from Loknath Temple, Puri, weighing 
two quintals by displacing it with strockes of the crow-bar. 
It has been .stated that the image was being worshipped 2000 
years back even when the great Lord Jagannath was not 
being worshipped. Alongwith it two other images, one of stone 
and another of metal which are movable images representing 
Lokanath have also been stolen. It is also stated that 
previously a silver image of a Deity had also been stolen 
and the case could not be detected. The oredit goes to the 
Police that they could recover the twin image after a few days. 


The Madala Panji is a chronicle of the temple of Lord 
Jagannath in which important events of the temple as well 
as of the kings of Puri and their royal household used to be 
recorded deily. Unfortunately, the recording has been dis- 
continued for the last 40 years due to the apathy of the temple 
servants who are in the charge of recording. This is perhaps 
due to the condemnation of some scholars of Orissa and 
outside Orissa that the Panji is not so very old as it is 
claimed to be, and most of the events recorded therein are 
untrue and imaginary. They are of the view that the record- 
ing commenced when Raja Mansingh, the‘ general of Emperor 
Akbar conquered Orissa in the 16th century A. D.. Some 
are also of the view that Ramachandra Deva, the Raja of 
Khurda prepared such a document to establish his right over 
the throne of Orissa. In support of their argument, they 
have stated that the events recorded therein prior to the 16th 
century are mostly imaginary, exaggerated, false and super- 
fluous. They also state that these are mostly legendary 
events and are far from historical truth. 
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It must be admitted that Lord Jagannath is So old a 
Deity that hoe is legendary and not a historical Deity. His 
origin cannot be established on any historical data. He is, 
therefore, a mysterious Deity. So long as historical evidence will 
be wanting, rightly legendary accounts and folk tales regard- 
ing him should be given their due importance. The present 
temple of Jagannath was constructed by Maharaja Chodaganga 
Deva. of the Ganga dynasty sometime between the years 1130 
and 1142 A. D.. It appears that he had just commenced. its 
construction and this was completed by his youngest son 
Maharaja Anangabhima Deva sometime in the last part of 
the 12th century A. D.. 


Maharaja Chodaganga Deva was a mighty king and he 
conquered many oountries. The Madala Panji records the 
events leading to his conquest of Orissa from South India. 
Then Surya Kesari, the last king of the Kesari dynasty was 
reigning in Orissa. He was a weak administrator. He had 
a quarrel with one Brahmin named Vasudeva Ratha over 
the grant of a piece of land which he had gifted to the 
Brahmin. Certain Mahammadan -created trouble over the 
Brahmin’s possession and when this matter was reported to 
the king, he did not listen to it. Vexed with him, the Brahmin 
came to the Lingaraj temple at Bhubaneswar and involved 
divine assistance so that the Kesaries should oease to rulc 
Orissa. Lord Lingaraj was pleased with him for his devotion 
and ordered that the rule of the Kesari dynasty should cease 
and the Brahmin should proceed to South India and invite 
Chodaganga, the son of a widow to invade Orissa and 
gonquer the country. 


The Madala Panji further records that accordingly the 
Brahmin proceeded to South India and found ‘Chodaganga so 
absorbed in his games with his playmates that he had no 
time to listen to the Brahmin for ebout fifteen days. One day 
finding an opportunity, the Brahmin had an interview with 

him and conveyed to him the desire of Lingaraj that he should 
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become the king of Orissa. When he conveyed this news to 
his mother, his mother desired that he should first obtain the 
advice and blessings of Netai Dhobani, his mother’s friend. 
Accordingly, Chodaganga went to MNetai Dhobani, the 
witch and saw her cooking rice with one leg inside the fire- 
place and carrying a baby on her lap. Before she uttered 
any words, she threw the baby into the fireplace. Netai 
Dhobani administered tantrio mantras on Chodaganga Deva 
‘and taught him witchcraft. He worshipped the vetalas 
who are well-versed in witchoraft, defeated Sidhesvara 
Kalpa Kesari and dressed as a dancing boy, entered Cuttaok. 
This event took place in the month of Kanya, on the 13th 
day of the dark fortnight on a Thursday and on this day he 
ascended the throne of Orissa. 


The second Panji reoords that the Raja was well-versed 
in magic so that he oould arrest the movement of a flying 
bird in the sky. He excavated a tank in the Chudanga 


Sahi at Puri. His Queen excavated another tank called 
Mituani. 


The third Panji records that Chodaganga reigned for 


twenty years still 1074 Sakabda year (1152 A. D.). He knew 
tantric oult. 


It has been admitted in all the Panjis referred to above 
that Chodaganga Deva was an adopt in black art and tantra, 
One of the Panjis states that hc was gifted with occult power 
by Netai Dhobani and also he had controlled the vyetalas, 
the agency of oooult power. Netai Dhobani was also being 
worshipped as the presiding .Deity of the city. Even today 
Netai Dhobani is worshipped by some olasses of people, 
Specially, in western Orissa. 


One of the Madala Panji records that Chodaganga Deva 
was a man of immoral character, so muoh So that he did 
not even spare to enjoy his own daughter Kausalya with the 
result that she had conception. For this vice, his queens 
ultimately killed him by striking on his head. Chodaganga 
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Deva was onc of the most powerful kings of the Ganga 
dynasty and from his many inscriptions so far discovered, 
he had as many as twentysix queens.-It is, therefore, diffioult to 
understand how he oould have illicit connection with his 
own daughter. It is an admitted fact that the Madala were 
being recorded with the full knowledge of the kings by 
simple servants, under high ranking royal officers. ‘So with 
the knowledges of Chodaganga Deva or those ruling after him 
such an incident could not have been recorded. But the 
fact remains that he was a foreign invader, insisted by a 
treacherous Brahmin to invade Orissa to usurp the throne. 
It is, therefore, not unlikely that he was hated by a section 
of the people who liked the Kesari kings, the great builders 
of the temples in Orissa, including the Lingaraj temple and 
the present Jagananth temple and installed the Deities. In 
Orissa, we talk loosely of a poor man who is the son of 
a widow, who suddenly rises to prominence, as randipua 
Anantc, which means the upstart widow’s son by name 
Ananta. Chodaganga Deva’s surname was Ananta Varman. 
He invaded Orissa, when he was of tender age and not only 
conquered Orissa but a vast dominion from the Ganges to 
the Godavari which might have led the people to believe that 
this was possible due to his ocoult power which he had 
learnt from witch Netai Dhobani. So it is most likely that 
cortain influential people who hated him secretly recorded 
such an event or it might have been an interpolation. 


It has been felt necessary to give such a long introduc- 
tion of Chodaganga Deva for the reason that attempts are 
being made in this article to prove that the reoording of the 
Madala Panji first commenced during his reign and one of 
the old relios suggests that he. was a devotee of Netai Dhobani. 


For som? years after the oocupation of Orissa by the 
East India Company, there were oacasions for taking up 
enquiries in certain cases of claims preferred by oertain 
persons on the state and properties. When the question of 
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succession to the throne of the Phuljhar zamindari ( then 
under the Raja of Sambalpur, now in Madhya Pradesh 
arose, the Commissioner, Chhotanagpur called for a report 
from the Officiating Assistants Commissioner, Sambalpur, 
regarding the claims of oertain relatives of the deceased 
zamindar of Phiuljhor on the zamindart of Phuljhar' while 
making an enquiry, the Assistant Commissioner could know 
that every Raja used to maintain a Madala in his palace 
called bahi. His report is reproduced below. 


“It appears to have escaped the attention of my prede- 
cessor in-charge of this division (Sambalpur) that in the 
house of every native chief, a book or Bbahi is kept in 
whioh is recorded with great care, the births and the deaths 
of all members of the family, their honours, ranks, etc; also 
all gifts to zamindars with particulars, all acquisitions, 
marriage connections and in fact, everything of importance 
to the family or interest of the Rajas. This Bbahi is held 
in particular esteem. It is always entrusted to the safc 
keeping of some Brahmin attached to the family whose duty 
is to offer daily ‘sacrifice to it and to add the neccssary 
records. Amongst the Gadjat states, it is called the “Madala 
Bahi”’ but any of the Rajas, if questioned by an office of 
the British Government, will atonoe deny the possession of 
such a dooumcnt, the production of which would prove 
dangerous to the interest of one and all of them.” 


“If the Madala belonging to the Patna zamindar (Bala- 
ngir-Patna) or even that of Sambalpur Rajah or the one 
belonging to the Patna Rajah, would ‘be procured, much 
‘valuable information on the subject of this report and other 
most important matters would be acquired. I could find 
no traces of the Phooljhar Madala-Bahi. Together with every 
other document of importance it had been made away with, 
but of the Sambalpur one, I have traced which if followed 
up, I have great hopes, will lead to its disoovery..It may not 
be even negessary to offer an award for its production 
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and without your orders, I would not venture to take such 

a step. I am very well-informed of the existenos of such a 
Pa ° 

Madala Bahi containing the reoords of the Sambalpur estate. 


For the. first time, Stirling threw light on the Madala 
Panji. The oredit of writing the history of Orissa for the 
first time appropriately goes to him also. In 1825, he wrotc 
an article on the history and geography of Orissa basing on 


the Madala Panji. Regarding the Madala Panji, he wrote as 
follows : 


“The chapter of the Madala Panji or records preserved 
in the temple of Jagannath called Raja Charit«a or annals 
of the kings in the Uria language, which records are stated 
to have commenced upon more than six centuries back, and 
to have bcen Since regularly kept up.” 


So, according to him, the writting of the Madala Panji 
commenced in the 13th oentury A. D., that is during the 
reign of Ananga Bhima Deva, the second (1211-1238 A.D ). 
After Stirling, Shri Bhavani charan Bandhopadhyaya added 
some more information to those of Stirling and published 
his book, entitled Purusottama Chandritta in 1844. They 
were followed by Hunter who wrote History of Orissa basing 
on the information oolleoted from the Madala Panji and this 
was published in 1872. While writing on the Oriya language 
and literature in 1898, Manmokan Chakravarty quoted a 
portion from the Madala Panji.* Before him, J. S. Fleet, 
while dealing with some oopper plate inscriptions of Yayati 
Malhasivagupta of the Soma Kesari dynasty in 1894, adversely 
commented on the historical value and antiquity of the 
Madala Panji. He said : 

“Everything relating to ancient times, which has been 
written on the unsupported authority of these annals, has to 
be expunged bodily from the pages of history.”* 


Inspite of all these efforts to deal with the Madala Pani, 
the original Madala Panji was yet to be traced out. In 1926, 
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Rama Prasad Chanda came to Puri and oolleoted two copies 
of the Madala Panji from Sri Gauranga Charan Samantaroy, 
the Deula Karna and three copies from Sri Syama and 
classified them into five categories as ‘A’, ‘B’, ‘C’ ‘D’, & ‘FE’ 
for the purpose of determining the tune of their writings 
According to him, the following categories indicate the time 
of their writings : 


Records events till the year 1866 
Records the events till the year 1822 


Records the events till the reign of Raja Chakrapratap 
Deva (1549-1557) 


Records events till the tine of Telenga Mukunda Deva 
Raja of Orissa (1559-1568) 
E. Records the events till the time of Raja Gopinath Deva 1722. 


9 nw 


So, from the above list it appears that category ‘C’ 
relating to the records upto the time of Chakrapratap Deva 
appears to be the oldest of the lot. Scholars had been trying 
to trace out the Madala Panji for a long time, but it is 
doubtful if they get the real and the original Madala Panji. 
It is learnt that scholars like the late Krupasindhu Mishra 
tried to see Madala Panji but the karanas and the writer 
declined to show its to them. The Gejapati Rajas of Puri also 
declined to show it. They might have seen some portions, 
but it is said that they were not allowed to take the copies of 
the Madalas. We learn that late historian Jayabandhu Singh 
also had the same difficulty. The only available record in 
print is that of late Dr. Artaballabbh Mohanty, called Madala 
Panji published in 1940. The original: script was in sixty 
Jeaves of the palm-leaf manuscript which was being reoited on 
Radhastami days. 


Regarding the other scholars who have attempted to 
throw light on the Madala Panji, we hear the name of 
Prof. Nirmal Kumar Bose. We learnt that in 1947, on behalf of 
the Utkal University, the late Rai Bahadur Chintamani 
Acharya arranged to copy out the Madala Panji, scattered 
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here and there and he used to go to’ Puri every month to 
compare these ovopices with the original and certify as to the 
correctness of the copies. Sbme of these were printed in 
the newspapers. It is learnt that Shri Sadasiva Rath of Puri 
had been engaged in this work. We learn from Padmashri 
Rath that the certified: copies of the Madala Panji thus copied 
out, arc in the Utkal University. It is doubtful if scholars are 
utilising them. It is said that those were colleoted from the 
Palace of the Raja of Puri only, but many such Madalas are 
lying scattered in the houses of the Patajoshi, the Tadan 
Karana and the Deula Karana of the temple of Jagannath 
of Puri. 


It is further learnt that an attempt was made by 
Sri Ranganath Goswami and Raja Lachmi Narayan 
Harichandra of Tekkali for the publication of the Madala 
Panji and thoy approached the late Ramachandra Deva, 
Gajapati Raja of Puri, but by that time the Raja had been 
so much vexed due to adverse criticism of the Madala, that 
their attempt did not sucoced. It is further learnt that Dr. 
Suniti Kumar Chattopadhyaya, the reputed scholar of Bengal, 
also tried to take them for publication by the Bengal Asiatic 
Society, but the Panjis could not be spared to be removed 
outside Orissa. It will be difficult to get the co-operation 
of the Gajapati Rajas of Puri for tracing out the Madala 
Panjis and for their copying after consistent and continued 
orictiocism of the Panjis for years. After the defeat of the 
Raja in the Supreme court, he was so much vexed that co- 
operation from him was impossible to get and it is learnt 
that one day in a mood he ordered his men to throw them 
into the Bay of Bengal. 

The writer as the Secretary and Direotor of the Cultural 
Affairs and Eduoation Department made an attempt to 
initiate a soheme for the oopying out of the Madala Panji. 
In the first instance he deputed Sri Satyanarayana Rajguru 
to locate the Madalas preserved in the houses of the temple 
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servants at Puri. Sri Rajguru witnessed the deplorable 
condition in which these Panjis were kept. 


The writer had long discussions with the late lamented 
Virakishore Deva, the Gajapati Maharaja of Puri when he 
could convince that he was a great devotee of Madala Panji 
and requested him to make available all the reoords from the 
palace for the purpose of copying. He not only gladly 
agreed to this but assured him that he would try to make 
available those which had been preserved in the houses of 
other temple servants and personally supervise the copying 
work and would himself certify regarding the correctness of 
copying. He also agreed thatthe writing of the Madala Panji 
which had been stopped for about forty years,. should be 
resumed. As Government was not interesied and as the 
writer had to leave the department for another department, 
the scheme could not be implemented and after a year or 
two, the Gajapati also expired. 


We may now discuss how the name of the chronicle as 
Madala was associated with the name of Maharaja Chodaganga 
or Cholaganga Deva. The palm leaves on ‘which the Panji 
is written, used to be bundle and rolled together in the form 
of a Madala or drum and therefore it is called Madala Panji. 
This was the interpretation of Sri Rama Prasad Chand 
in his English article published in 1927 and this is adopted 
by all the scholars till now. This opinion does not, however, 
ippears to be correct. In South India, the word Modali 
or Muduli is used as a family designation. Thurston has 
stated that this designation are ‘born of Devadasis or the 
ladies who dance before the deities. In Orissa Mudale or 

“ Mudali were royal titles which were in vogue since the wane 
of Chodaganga Deva, the founder of the Ganga dynasty in 
Orissa, The holders of the official titles called Madala con- 
ferred by the kings need to issue royal orders. This is 
evident from some of the copperplate grants issued by some 
kings of the Ganga dynasty. So, such an officer could be 
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appropriately called as the private secrctary of the King. 
It will also be appropriate to say that the palm leaves on 
which the royal orders were yecorded or issued in conncotion 
with the affairs of the Jagannath Temple were originally 
called Mudala Panji and subsequently as Madala Panji. 


It appears that some 1400 years back on the request of 
Adi Sankaraoharya, Sankara Deva, the king of Nepal made 
a gift of two living salagraimas for the Deities Balabhadra and 
Subhadra of the Temple of Lord Jagannath. A weloome address 
is read inside temple premises on cach occasion of the visits 
of the king of Nepal. The reoital recalls this great. event. 
In return of this gift, the king of Nepal was conferred with 
the unique right of worshipping lord Jagannath and such a 
right does not exist with anybody in the world. This right 
is recorded in a palm leaf manuscript called Mudalz Sidhi, 
which means royal charter. Among other thing it has been 
recorded Mudala sidhiku alupna huantu which means, “you 
are requested to cxercise the right” (of worship). The word 


Mucdala appears in the following copper platc of the Ganga 
rulers. 


1. Narasimha Deva-IV-Kenduli Copper plate Sahabde 1305. 
2. Narasimha Deva-IV-Puri Copper plate Sahabde-1316. 


In the first place the word mudalena or by the mudala 
ocours. This conveys a direot grant from the king which 
was declared by the mudala. In the second plate the word 
maulat occurs which means, the gift which was declared by 
the mucdala. So, the impression So long created that the 
palm leaves were tied together to assume the form of a 
madala or drum, does not appear to be correot. 


From the Madala Panji it appears that Chodaganga Deva 
was the third builder of the Jagannath temple. From the 
religion rites which are being observed every year, it also 
appears that Madala Panji was introduced for the first tims by 
king Chodaganga Deva. For the management of the daily 
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worship of the Deities which is very elaborate, Chodaganga 
Deva ereoted the posts of many temple servants Suoh as, 
thirtysix families of Niyogas, four Rajgurus (royal priests), 
twentyfour Karanas and eigt Panjavas (recorders of the 
chronicle). It appears that in one of this regnal years, on 
the day .of Dashara called Vijaya Dasami (10th day of the 
bright fortnight of the month of Aswina (September-Ootober) 
the recording commenced for the first time. Sinoe then. 
every year on that day, the Karanas of the Jagannath 
Temple used to go to the Deity, Hanuman |in Jagannath- 
Ballabh Math in Puri and commence writing on new palm- 
leaf as follows: 


«Sri Subhamastu, Sri Parama Vaisnava Chudanga Deva 
(Chodaganga Deva) Maharaja Ananta Brahman Kara (Ananta 
varman) Agna Pramana Sri Durga Madhava Manjala Yatra 
Badhai Kanya Sukla Dasami-Bara (name of the day of the 
week should be mentioned) Madala-Vrutika Sarvamangala 
Jagannath sukhayaku kula vruttiku Durga-Madhava uddhara 
karibe-Sri Karananiku—Ya Devi sarvabhutesu bruttirupena 
samsthite namastasyai namastasyai namastasyai namonamh 
Sri Subhamastu.” 


Briefly it means, “‘May all that is well happen. Under 
the order of the great Vaishnava Chudanga Deva Maharaja 
Ananta Brahma, after finishing the worship of Durga and 
Madhava on this day of the week....on the 10th day of 
the bright fortnight of the month of Kanya, we commenoe 
the profession of. writing the Madala which is our family 
profession by involving the blessings of all auspicious Jaga- 
nnath. May this family profession of the Karanas oontinue 
with the blessings of Durga and Madhava !!! 


This was the manner in which recording used to comm-‘ 
ence at that place from ‘time immemorial till it was dis- 
continued some years back. It is learnt that now-a-days 
the karanas are writing the Panji in their own houses. When 
the recording used to be made with due ceremony some forty 
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years back, offering of the prasada of Lord Jagannath used 
to be made to two images of stone installed in Chudanga 
(Chodaganga) sah? in Puri town. This offering was known 
as Karta Kheyas or the offering to the master or the head 
and kheyi means the stone. The offering to Balabhadra 
used to be again offered to deity Vimala, the oldest deity 
of divine energy inside the temple premises. A portion of 
the offering used to bec taken and offered to the stone images 
in Clhudanga sahi by Bodu Mahapatra, an important temple 
servant and some to the deity Hanuman and some to the 
image of a female deity called Garedi Suni. All these images 
are installed inside a Small temple. 


Two images of stones installed in a small miniature 
temple in Chudanga sahi, one of a male and another of a 
female arc of much significance. The beautiful male figure 
js seated on a throne and armed with bow and arrow. 
On both his sides are the figures of two attendants, one 
holding the royal umbrella and another a chamara. On the 
pedestal, there is the image of a man with an elephant and 
another ‘with a horse. To this royal image, offering stated 
above are made as the master’s share and the people till 
now believe that this is the image of Ananta Varma Choda- 
ganga Deva, the builder of the great Jagannath temple. The 
writer has visited some old temples and to his surprise he 
has seen some images which can be appropriately identified 
as the images of the kings who have built the temple. 


The image of this female figure by the side of this male 
figure is quite helpful to identify the male figure with reference 
to the accounts recorded in the Madala Panji. Seated on 
.something like a stool, the figures appear to be busy with 
doing something which is called a udukhalo or a wooden 
device commonly used for husking paddy etc. This also 
represents a tantric or blackmagic operation. This image 
is popularly known as Garidisuni in the locality which means 
the lady practising witchcraft with reference to the episode of 
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Chodaganga Deva as: narrated in the Madala Panji and the 
offerings which used to be made on the 10th day of the 
bright fortnight of Asviina. Cam it not be identified as the 
Guru-Ma of Chodaganga Deva? There appears to be legen- 
dary connection betwcen the two images. It is known from 
the Madala Panji that duc to the treachary of Vasudeva 
Brahmin, Chodaganga Deva conquered Orissa. It has already 
been stated that Chodaganga Deva learnt witchoraft from 
Netai Dhobani to whom he was devoted as a disciple 
or a God-son. These two images arc very old. People 
say that on the pedestal of this female figure, there was 
the figure of a malc in the pose of learning something 
from the female figure, but due to the thick coating of 
vermillian and sandal paste which was about half an inoh 
thick, on both images, it has been destroyed. with great 
difficulty the coating was removed by mild chiselling to enable 
to take a drawing of both the images. 


It will not be out of place here to give a little introduc- 
tion of MNetai Dlhobani. The name Netai Dhobani is well 
known in the folk-tales, stories of witchcraft etc, in many 
parts of Orissa. People still believe that many people and 
specially childern and influenced by evil spirit as a result of 
which they are diseased are somctimes they die also. So, 
one adopting witchcraft calls and recites, “Nahebara 
boli kahara ajna Kitai ina, patra Saurune Netai Dhobani 
Silda Saurani Anjadei Mabenera koti Koti ajna”. So, in 
the names of all these ladies, such as Kitai Ma, Patia 
Sauruni, Netai Dhobani, Sidha Sauruni and Ajnadei - Mabenera, 
the person well-versed with the mantra to cure possession by 
evil spirit, oures the patients. In many parts of the Western 
Orissa, Netai Dhobani is worshipped by certain classes of 
people. Sho has been described in the Madala Panji as the 
Nagara Devi or the Deity of the Capital. Considered from 
all angles, it is difioult to disbelieve that the imagc in question 
is not of Netai Dlhobani. 
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It has been recorded in the Madala Panji that Choda- 
ganga Deva was the son of a widow. He has, however, 
been eulogized as the Son of a king of some of his insorip- 
tions. The son of widow wo is an upstart is commonly 
called as randi-pua-Ananta, i. e.; Ananta, the son of a widow. 
This abusc has perhaps gained currcnoy after Chodaganga 
Deva occupied the throne of Orissa, with the assistance of 
a treacherer. Nothing is, however, definitely known as to 
how he could be recorded as the son of a widow. It might 
be that he was hated by a large section of the influential 
people for the manner in which he killed Suryakesari and 
got the throne of Orissa. So, blackmailing the king or 
depicting himin his true colour, was a possibility which cannot 
be ruled out. Although entries in the Madala Panji used 
to be made with the full knowledge of the king, with this 
background, there was a possibility of interpolation or 
insertion or surreptition writing during the time of the king 
or subsequently. 


But many scholars have given the opinion that the Madala 
Panji was crecicd by Rama Chandra Deva, the Raja of 
Khurda of the Bhoi dynasty. If one takes it for the purpose 
of argument that it is true, there is no rcason how the 
manner of worship, the rites observed in the temple could 
find mention in the early sanskrit works such as Vamadeva 
Samhita, Neeladri Archan etc. In some of the old copper 
plate inscriptions of the Ganga kings, we find that there are 
materials and title of persons which tallies with these which 
have been recorded in the Madale Panji. So it appears that 
either Chodaganga Deva or his illustrious youngest son, 
Anangabhima Deva, who completed the construction of the 
great Jagannath temple, introduced the Madala Panji for the 
effioient management of the temple-affairs which are oonti- 
nuing almostin fact even today. For services to be rendered 
to the deities daily, Chodaganga Deva oreated twentyfour 
families of Anranas and of them five families were entrusted with 
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the writing and preservation of the Madala Panji. They are : 


Panjia Karana—preserves the Madala Panji, 
Tadan Karana—writes the Madala, 

Deula Karana—enforces the Madala. 
Kotha Karana—the main compiler. 

Baithi Karana—assistant. 


or Bb 


The Kotha Karana used to collect all the available infor- 
mation from the royal palace to be incorporated in the Madala 
Panji. The Baithi Karana used to select Such portions which 
were considered suitable for incorporation. The Tadan 
Karana used to incorporate them in the different sections of 
the Madala Panji which will be narrated below. The Deula 
Karana used to gives them publioity daily at a place called 
Beherana. The Panjia Karana used to preserve them and 
rewrite those portions in the new palm-leaves which were 
about to be spoiled. Two such copies used to be prepared, 
one for preservation in the store room and another copy 
used to be handed over to the Tadan Karana. 


In the past, there has been ample discussion on Madala 
Panji, but nobody ‘has even seen all the Panjis but has given 
some opinion which is likely to be fancy. Madalas were of 
five categories which are as follows ; 


a) Raja Khanja : In this Madala the important events of 
the different Rajas used to be recorded and read out 
every year on the full moon day of the month of 
Pausha (December-January) which was being celebrated 
as the anniversary of the coronation of the Raja. 
This used to be kept in the custody of the Tadan 
Karana. 


b) Desakhanja : In this Madala gifts and donations of 

“ properties both movable and immovable used to be 
recorded. Such events as plundering the wealth of 
Lord Jagannath also used to be recorded. The Kotha 
Karana used to be the custodian of this Madala. 
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C) 


d) 


€) 


Karmangi ; The daily services rendered to the 
deities the programmes and important events relating 
to these used to be recorded in this Madala. They 
used to be‘ announced daily at a place called Beherana. 


Deenapanji The astrologer of the temple called 
Dairyagny used to prepare the daily almanac which 
used to be read out in the temple everyday at the 
time of the avakasa (leisure) of the deities. These 
used to be consolidated annually and handed over 
on Visuva Samskranti Day (12th-13th- April). 


Besides the Madala Karanas (writers) used to write 
regional Madala at different places as the lines of 
the main Madalas recorded in Puri. They were 
known as Chakads (regional). They have been 
prescrved at various places. Some of them are known 
as Govindadas Chakada, Khurda Chakada, Rame- 
svara Chakada, Tapanga Chakada etc. All the 
Kadatas and the Chakadas taken together will be about 
a cartload. So to form an opinion that the Madalas 
were incorrect and bogus, will not be an appropriate 
assessment without going through all these palm-leaves. 
It might be that in later years somc portions of the 
Chakadas were interpolated into the main Madala 
and, therefore, perhaps certain events in the Madala 
were wrongly recorded. 


Sudarshana, the weapon of Lord Jagannath is supposed 


to control the Madala and every year on the Radhastami day 
an account of it is read out for the purpose of the ‘deity. 
This is insixty palm-lcaf pages. At this distance of time the 
real meaning of something which had been recorded in the 
Madala will be diffioult to understand. For example, in the 
Madala, it has ‘been recorded in connection with Chodaganga 
Deva as follows : 


A Raja alamgrama katakai kari Godesvari seela kale 
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It means that this Raja reached Alagum village and 
provided an inscription in the Gatesvar temple. This record- 
ing has lead to the discovery of an inscription of the time of 
Chodaganga Deva in twentysix lines whioh had been 
completely plastered. 


For hunderds of years, the Madalas used to be written 
on palm-leaves and mistakes were naturally anticipated. In 
the best possible circumstances, the maximum period of 
preservation of palm-leaves can be considered to be 200 years. 
When such palm-leaves showedsign of deoay, they used to 
be oopied out and it this stage, there were occasions of 
incorrect reading interpretations, eto.. Sometimes there was 
the likelihood of the page marks onthe lcaves to have been 
destroyed or damaged and systematic reading was not possi- 
ble. Frequently, the Jagannaths temple was attacked in the 
past and the houses in which the Madalas used to be. pre- 
served were destroyed with fire. So there were so many 
reasons for incorrect recordings in the Madalas. For a 
proper assessment of their historical value, all the Madalas 
are to be read, commentaries prepared before a pronounce- 
ments is made to reduce them to the states of legendary 
aocounts. 


Under the title, ‘‘Genealogy of the kings of Odra Desa”, 
there are two manuscripts now preserved in the Oriental Library, 
Madras. These manuscripts are in Sanskrit and Telugu collected 
by Machenzi in the first half of the last century. Some of the 
Telugu records translated from the Madala Panji are now 
preserved in the Manuscript Library of Tirupati Devasthana 
in Andhra Pradesh. These oollections were made about two 
centuries baok from Puri probably to know about the rituals 
and administration of Jagannath temple, Puri. As the records 
have been carefully preserved outside Orissa for about 
two hundred years or So, they may flash light to study some 
old versions relating to the Madala Panji., We may suggest 
to the temple authorities of Puri as well as the Government 
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of Orissa to collect all the available copies from the Madras 
Oriental Library and the Tirupati Devathana Library if they 
intend to complete the Madala Panji, the hidden dooument 
of Orissa. So far as our knowledge goes, Sri S. N. Rajguru 


has undertaken the works of translation of some Telugu 
Emanuscripts. 
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History of Lord Jagannath Temple 


Dr. Arjun Joshi 


The sacred temple of Lord Jagannath stands on the 
hillock ‘Blue Mount’ in the heart of Puri town. Puri or 
Purusottanm-Puri is also known as Shrikshetra, Shridham, Puruso- 
ttam-Kshetra, Shankha-Kshetra, Nilachal and Jagannathdhama 


in stone inscriptions, copperplate inscriptions as well as in 
Puranio literature. 


The present temple of Lord Jagannath was constructed 
by the Ganga Emperor Chodagangadeva ( 1078-1147 A.D.) 
as is known from the Asankhali copperplate insoriptions 
of Narasinghadeva-1I dated 1333 A. D. and the Nagari 
copperplate of Anangabhimadeva-IMI dated 1230 A. D.. 
Further the Desgobha oopperplate of Raja Raja-III dated 1198 
A. D. indicates that the temple of Purusottam was Duilt by 
his predecessor Chodagangadeva. | 


A stone inscription of the reign of Emperor Chodaganga- 
deva has been-~discovered in the Nrusinglhc temple within tbe 
compound of Lord Jagannath temple. This inscription has 
been referred to by Dr. H. K. Mahatab in History of Orissa. 
The famous epigraphist, Padmasri Dr. S.N. Rajguru, who was 
a colleague of mine in the Orissa State Museum, had been 
with me to the temple of Lord Jagannath. to take not only 
an estampage of this stone inscription but to read it on the 
spot also. After decipherment, the insoription has been 
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edited by me in the Journal of Orissa Sahitya Akademi, 
‘Konark’ (1961). This valuable inscription consists of nine 
lines. The language is Sanskrit, but mixed with Oriya words. 
In the fourth line of this inscription the word, Panchadasta- 
dadhike may mean the anka year 58 (Astapanchadike) of 
Chodagangadeva. That Chodaganga asoended the throne on 
17th February, 1078 A.D. is known from the Korni ocopper- 
plate of Chodagangadeva. He ruled for seventy years is also 
known from the Asankhali copperplate of MNarasingladeva-II 
and Kenduli copperplate of Narasingdeva-IV the 58th anka 
.year of the Jagannath temple inscription of the tim: of 
Chodaganga will correspond to A.D. 1136. This insoription 
reveals that twenty lamps were donated for worship of ‘Lord 
Purusottanma and for supply of ghee to these temples, the 
village of Malud (inside Chilika lake) was also - donated. 
For the upkeep and maintenance of the cows nine goldcoins 
(Svarna nmudra) was donated. 


The earliest reference to worship of Purusottama in Shridham 
or Shrikshetra is found in Lalindi copperplate inscription of 
the Eastern chalukya King Raja—I who came to the throne 
in 1023 A. D.. But by that time the present temple of Lord 
Jagannath had not yet been constructed. It is known from 
the contemporary drama Prabodha Chandrodaya of Krushna 
Mishra and Anargharaghavan of Murari that Purusottania was 
enshrined in a small shrine (ayatana ) before the oonstruc- 
tion of the present temple by Chodagangadeva. It may be 
suggested that the temple of Nrusinglha, where the inscrip- 
tion is found continued as shrinc of Lord Purusottama as late 
as 1136 A. D., i. e., prior to the oonstruction of the present 
temple of Lord Jagannath by Chodagangadeva. 


It may be mentioned that Jagannath as a deity being 
worshipped has been referred to by Raja Indrabhuti of Sambal, 
who flourished in the 8th oentury A. D.. The entire tantrio 
literature, particularly, the Rudrayamala ‘Tantra, Brahmayamala 
Tantra as well as the Tantrayamal and Kalki Purana mention 
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Jagannath in Purusottama-Kshetre. It appears that the 
synthesis between Jagannath and Purusottama was worked 
out by the Tantrio soholars prior to advent of Ramanuja 
who converted Chodaganga to Shri Vaishnav faith. It was 
beoause of the spiritual inspiration of Ramanuja that Choda- 
ganga constructed the magnificent temple of Lord Jagannath 
and Mahalaxmi on the seashore. 


The Jagannath trinity as known from the soulptural 
representation on the walls of the Sun temple of Konark was 
regarded as. the synthesis of Purusottama, Shiva and Durga 
during the Ganga period. It was at the time of the rule of 
Bhanu Deva-II that Purusotiama was regarded as Jagannath 
by the Ganga rulers and the name Jagannath become popular 
after Kapilendra Gajapati in 1435 A. D.. 


Madalapanji records that the early temple of Jagannath 
was constructed by Jwati Keshari who recovered the image 
of Jagannath from Sonepur, where the deities were concealed 
since the time of Raktabahiw’s invasion. This story is not 
corroborated by any epigraphical record or other authentio 
evidence so far discovered. It may be said that an important 
cave in the Court Samalai hill near Sonepur is attributed by the 
local people as the earliest seat of the worship of Lord 
Jagannath. It appears. that Jagannath of Raja Indrabhuti 
was installed in that cave giving rise to the tradition, which 
is current even in the present day. The court Samalai hill 


requires proper archaeological survey for coming to a definite 
conclusion. 


Orissa had cncountered the invasion of Muslim since 
the time of Raja Raja-II1 ( 1198-1205). But upto 
Narasinghadeva-I the Muslims were kept at bay and Orissa 
breathed peace and prosperity. The grcat onslaught was 
recorded during the reign of Bhanudeva- III when in 
1361 Sultan Firoz Shah captured Cuttack and probably 
marched upto Puri. The temple of Jagannath at Cuttack 
originally .construoted by Anangabhima-III (1211-1238) was 
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destroyed. The images of Puri temples were taken away to 
some island in Chilika lake before Sultan Firoz found to 
defile them. It may be said that Anangabhima-lIIfI, the builder 
of Jagannath temple of Varanasi Cuttaok (destroyed by Sultan 
Firoz Shah Tughlug) has been confounded by tradition as 
the builder of Jagannath temple of Puri. The Ganga rule 
became weak after Bhandar-III and collapsed during the rule 
of Bhanu-IV (1414-1435), when in 1435 A. D. the General 
Kapileswar Rautray usurped the throne and introduced 
administration of the solar dynasty. It was during the rule 
of this dynasty that Jagannath was worshipped as the great 
deity in India. General improvement not only to the temple 
complex, of Lord Jagannath was made but the rituals were 
added and vast mass of Vaishnavite literature were produced. 
Eminent writers and poets like Sarala Das, Jagannath Das, 
Balaram Das, Achyutananda Das propagated the cult of 
Jagannath. After the visit of Shri Chaitanya in A. D. 1510 the 
cult of devotional love predominated in Orissan religious 
life and literature. 


Orissa came under the Muslims in 1568, after which pro- 
found changes took place in social and religious life of 
Oriya people, the impaot of which fell on- the worship of 
Lord Jagannath. The Jagannath temple was ravaged by the 
Muslim Generals like Hussain Shah, Taqur Khan, Kesodas 
Maru and the weak Rajas of Khurda were unable to protect 
the sanctity of the temple of Lord Jagannath. The Muslim 
rule in Orissa praatically ended in 1751 A.D. when Aliverdy 
Khan receded Orissa to Raghuji Bhonsla of Nagpur. Under 
the Marahatta rule, Orissa breathed no peace, but the insti- 
tution of Jagannath flourished, because of the patronage and 
religious zeal of the Marahatta nobles. Not only arohiteo- 
tural additions were made by way of ‘construction of Megha- 
nada pachiri but an all-round architectural and religious 
development was made in this sacred temple. Brahmechari 
Gosain, a Marahatta saint who had political influence got 
the dilapidated temple of Konark demolished and got the 
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temple of Jagannath decorated with these relics. The famous 
work of this saint was the removal of the Arun pillar from 
Konark to the Singhadvar of Puri temple where it is found 
to-day. I 


During the early British rule, the worship of Jagannath 
suffered to a great extent, as the Britishers levied pilgrim 
taxes and created other obstacles on the observance of the 
rituals and festivals of Lord Jagannath. Dibyasinghadev-IIT, 
the Raja of Khurda (1862-76) was transported for life because 
of criminal conduct. There was some intrigue to take away 
the right of the Raja on worship and management of Lord 
Jagannath and the widow of Dibyasingha Dev, queen Surya 
Mahadevi was put to lot of harashment, but situation was 
saved by the legal genius late Madhusudan Das (Utkal Gaurava) 
who succeeded in winning the famous Jagannath temple case 
and the right of Raja Mukundadeva-17/Z7 (1876-1926 A. D. } 
was proteoted. _ 


At present worship of Lord Jagannath is being managed 
efficiently ‘and systematically with due regard to the religious 
tradition and usages connected with the temple of Lord 
Jagannath. The Archaeological Survey of India has taken 
up the conservation of these magnificent architectures of Lord 
Purusottama. The pilling off the lime plaster has revealed 
beautiful sculptural decoration on the walls of Jagannath 
temple and Lakshmi temple. The Cultural Affairs Depart- 
ment, Orissa, has been taking keen interest in the improvement 
of a running garden round the temple and archaeologiocal 
conservation of the sacred monument, a treasure of Indian 
architecture. 
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Administration of Jagannath Temple 
under East India Company (1803-1858) 


Dr. K. M. Patra 


Jagannath or the ‘Lord of the Universe’ is one of the 
most famous deities of the Hindus. Pilgrims in large nuinbers 
from all parts of India visit His famous temple at Puri in 
all seasons. The farhe of the Lord and His temple was well- 
known to the British long bcforc their conquest of Orissa. 
Therefore, the Marquis of Wellesley issued a specific direction 
to Lt. Col. Campbell about the temple on August 3, 1803 
when he ordered for the ocoupation of Orissa.! 


Wellesley’s Policy, 1803 


He wrote to Campbell.: “On your arrival at Jaggarnaut, 
you will employ every possible precaution to preserve the 
respect due to the Pagoda, and to the religious prejudices 
of the Bramins and pilgrims. You will furnish the Bramins 
with such guards as Shall afford perfeot security to their 
persons, ritcs and ceremonials, and to the sanctity of the 
religious edifices, and you will striotly enjoin those under 
your command to observe your orders on this important 
subject, with the utmost degree of acouracy and vigilance.” 
He also directed Campbell that in order to conciliate the 
Brahmins they must be informed that “it is‘ not your inten- 
tion to disturb the actual system of oollections at the Pagoda 
they will not be required to pay any other revenue or tribute 
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to the British Government than that which they may have 
been in the habit of paying to the Marahatta Government, 
and that they will be protected in the excercise of their 
religious duties.” But he added a word of caution that 
“at the same time, you will be careful not to contract with 
the Bramins any engagements which may limit the power of 
the British Government to make such arrangement with 
respect to that Pagoda or to introduce Such a reform of 


existing abuses and vexations as may hereafter be decmed 
advisable.” 3 


While giving such directions, Wellesley did not forget to 
warn : “You will understand that no part of property, 
treasure or valuable articles of any kind, contained in the 
Pagoda of Jaggernaut, or any religious edifioe, or possessed 
by any of the priests and Bramins or, persons of any dcs- 
cription attached to the temples or religious institutions is to 
be considered as prise to the army. All such property must 
be respected as being consecrated to religious use by the 
oustoms or prejudices of the Hindus. No account is to be 
taken of any such property, nor is any person to be allowed 
to enter the Pagodas or sacred buildings without the express 
desired of the Bramins.”* Wellesley dictated such a polioy 
of religious toleration in order to oonciliate the Hindus who 
oconstituated almost tho entire population of Orissa, and thus 
be paved the way for a.smooth conquest of the province. 
This liberal policy remained the keystone of the British 
Management of the temple of Jagannath. 


The British Management of the temple during thc period 
under consideration can be divided into three distinct phases. 
Jn the first phase, from 1803 to 1810, considerable thought 
was given to prepare a general policy for the management 
of the temple. During the second phase, from 1810 to 1840 that 
policy was put into practice. In the last decade of that 
period, the Government seriously discussed and finally decided 
‘fo bring about a decisive change which was effected in 1840. 
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In the last phase, from 1840.to 1858. The East India Company 
while still maintaining its direot connection with the manage- 
ment. of the temple, proceeded slowly to bring and cnd to it. 


The First Phase, 1803-1810 : 


George Harcourt and John Melville, the British Commi- 
ssioners for the affairs of Cuttack, faithfully followed 
Wellesley’s instructions at the time of conquest and subse- 
quently thereafter. In consultation with the Brahmins, they 
allowed the Marahatta officer Shewaji Pandit, to continue as 
before in the office of “‘Dewal Parcha” who controlled the 
receipts and disbursements of the temple. At thc same time 
the Collector of the Southern Division, who had his head- 
quarters at Puri, was directed to intervene in the management, 
if necessary for the good of the institution. Of course, he 
was instructed to follow the established usages and to confine 
his interferenc and authority to the limits of that whioh 


might appear to have been the practice of the former 
Governnitent.’ 4 


However, in one respect the immediate polioy of the 
British Government deviated from that of the Marahattas. The 
British Government abolished the pilgrim tax soon after 
their occupation on assumption that the said tax was oppre- 
ssive and unpopular. But before long the government 
contemplated to levy a moderate rate of duties on pilgrims 
for two reasons. Firstly, the Brahmins would feel confident 
that the expenses of the temple would be regularly and 
permanently defrayed by the British Government. Secondly, 
the attention of the government would always be directed 
to the protection of large number of pilgrims who frequented 
the temple. Also the government realised that some 
permanent regulation was necessary to administer the affairs 
of the temple. Charles Groeme, the Colleotor of Southern 
Division at Puri, was direoted to give a report on these 
matters.! The report of Groeme was duly considered by 
the authorities at Fort William, and it was decided to manage 
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the temple in the same way as in the best days of the former 
government. Accordingly the Regulation 4 of 1806 was 
passed by the Governor Genera!in Council on April 3, 1806 
for the collection of the tax on pilgrims and for maintenanoe 
of good order, regularity and tranquility in the interior of 
the temple and in the town of Puri. 


The Regulation entrusted the collection of pilgrim tax 
to an officer to be stationed at Puri for that purpose 
while the general superintendence of collections as well as 
the control of the officers employed on duty was vested in 
Board of Revenue at Fort William. The tax was fixed at 
ten rupees on each pilgrim commonly known as Laljatris. 
The tax on all other pilgrims was fixed at two rupees per 
individual. In accordanoe with the cstablished usage, the 
regulation exempted religious mendicants, residents of the 
‘holy land’, Kkangals eto. from payment of the tax.’ The 
Superitendence of the temple, its internal economy, the 
conduct, and management of its affairs and control over the 
priests and servants of Jagannath was vested in “an assembly 
of Pandits or learned Bramins “who were to be guided by 
the recorded rules of the temple or by established usage. 
The “assembly of Pandits” should consist of three members 
‘whose name were to be recommended by the “Collector of 
tax on pilgrims” to the Governor-General in Council through 
the Board of Revenue. In all cases of difference in opinion 
amongst its members, the. majority opinion should prevail. !9 


James Hunter was the first “‘Collector of Tax on Pilgrims 
at Jagannath.” He was authorized to incur neoessary expenses 
for the support of the temple in accordance with the practices 
of the Marahbatta Government. On November 8, 1806, Hunter 
reported to the Board of Revenue that ““‘he has paid nearly 
sicca Rs. 35,000,- as was done in each former year since the 
capture of the province.”!! Thus a large amount was paid 
each year for maintenance of the Temple according to the 
Marahatta practice. 
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On December, 1807, George Webb, the Collector of 
Cuttack, suggested to the Board of Revenue that all landed 
assignments of Jagannath shopld be brought on the rent roll 
of the province and the revenue derived from those lands 
might be paid from the Government Treasury for management 
of the temple. He proposed to cut some unnecessary expenses 
and fix the total annual expenditure of the temple at sicca 
Rs. 56,342-9-annas. It was desired that the total annual 
- expenditure of the temple should be met by the government and 
the governmznt Officers should collect revenue from the 
temple lands. !2 The proposals were accepted by the 
government. Thus the temple lands were brought under the 
direot management of the government and the fixed annual 
amount of sicca Rs.56,342-9 annas was paid from the treasury 
for management of the temple. 13 


It was not possible on the part of Christian authorities 
to supervise the details of a Hindu temple for a long time. 
As early as Ootober 9, 1806, the Governor General in Council 
had directed the Board of Revenue to find out whether there 
was any other class of persons of any particular family 
besides the “‘Dewal Purchas” in whom the power of control, 
consistent !4 with the temple, could be properly vested. 


Obviously the choice fell upon the Raja of Khurda as 
his anocstors had supervised the affairs of the temple from 
the days of the Mughal rule in Orissa. It was only during 
the Marahatta rule that the powers of the Raja of Khurda as 
regards the management of the temple were partly curbed 
by the Government in 1803. Mukundadeva-II was the 
Raja of Khurda when Orissa was occupied by the British. 
In the following year, he rebelled against the British but was 
defeated and kept in confinement for sometime in Cuttack 
and then at Mindnapore. Khurda came under KHAS poss- 
ession of the Government.!5 It was believed that the 
restoration of the Raja of Khurda to the. former authority 
would not be detrimental to the prosperity of the institution 
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or oollections from pilgrims. Therefore, the Raja of Khurda 
was released from confinement, and he was entrusted with the 
superintendenoe of the temple under a new regulation, passed 
by the Governor-Gencral in Counoil on April 28, 1809.16 


The Regulation 4 of 1809 was a comprehensive regulation 
whioh was drafted in the light of six years of British associ- 
ation with the temple. It brought about a new system of 
control and superintendence of the temple. It first rescinded 
two former regulations which were then in force. It vested 
“the superintendence of the temple and its internal economy, 
the conduct and management of its affairs and the control 
over the priests, officers and Servants attached to the temple 
in the Raja of Khurda” who was to be guided by the recorded 
rules of the temple or by ancient and established usage on 
all occasions. The Raja and his successors were to hold the 
position so long as they oontinued to conduct themselves 
with “integrity, diligenoe, and propriety.” 


The pilgrims, liable to pay the tax, were divided into 
four classes. The pilgrims of first class or Laljatris were 
required to pay ten rupees, if they were coming from Northern 
India and six rupees, if they were ooming from Deccan. 
The pilgrims of second class or nimlals were required to 
pay in same way five rupees and three rupees respectively. 
The pilgrims of third class or bhurungs were required to pay 
two rupees only from whatever direction they came. Lastly, 
the pilgrims of fourth class or punj tirthees, who were not 
permitted to enter the temple but, allowed to perform their 
ceremonies outside it, were also required to pay two rupees.!8 
It was provided that the pilgrims would be permitted to enrol 
themselves under whichever olass they might prefer on payment 
of the prescribed rate of tax, but, Separate provisions were 
made and amenities: were granted to the pilgrims for their 
religious performances according to their payment. 


Finally, the regulation directed the Collector of tax to give 
every attention to the religious opinions of the Hindus at all- 
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timzs whioh might be consistent with the general regulations and 
with the maintenanos of peace and good order at the temple 
and its cicinity. On no acfount his peons or ministerial 
officers were to be permitted to enter the precincts of the 
temple.!* Except some minor ohanges in 1820, the Regula- 
tion 4 of 1809 remained in force till 1840. Thus, within 
seven years of British occupation of Orissa, the authorities 
had succeeded in framing a set of rules and formulating a 
general policy for the management of the Jagannath temple. 


The Second Phase, 1810-1840 : 


Large number of pilgrims visited the temple of Jagannath 
throughout the year. The principal festival of Jagannath, 
the Car Festival, generally attracted the maximum number of 
pilgrims, and other festivals such as Chandan Jatra and 
Snana Jatra etc. also drew many pilgrims. In 1807-8, 
the total number of pilgrims to Puri was 83, 685.3? At the 
Car Festival in July 1825, the number was stated to be 
2,25,000. ^! The number of pilgrims registered inthe Office 
of the collector of tax did not necessarily represent the total 
number of pilgrims to Jagannath. Hunter remarked that 
“the registered number itself seldom represented one-half the 
actual total that crept into the oity unperceived.”?? Jame Paggs, 
a British missionary who worked in Orissa, also believed that 
the number of all classes of pilgrims who visited the temple 


annually was never below 50,000 and at times it went upto 
3,00,000. 23 


The income from the pilgrim tax formed an important 
item in the British revenue from Orissa. From a statement 
of the Revenue Accountant’s Office at Fort William, it is 
gathered that the average total collection from the pilgrim 
tax per annum was about onc lao of rupees. Deduoating 
the total expenditurc of the temple, the net receipt per annum 
was on an average of Rs.47,111-10 annas. 4 Hunter’s ocalou- 
lation put the figure of net receipt from thetax at Rs.52,952 
per annum.25 Thus the annual income from the pilgrim tax 
was on an’ average about fifty thousand rupees. 


- 157 


Source: KC Dash, Digitized by PPRACHIN, SOA 


However, the pilgrim tax generally, used for the interest 
of the pilgrims rather than a souros of revenue to the govern- 
msnt. It was deoided to. construot a better road over the 
old route from the nothern border of Orissa to Puri partiou- 
larly for the advantage of the pilgrinis. The road was 
finally reported as complete in 1825.28 In 1827 several 
sarais or rest-houses were: erected at Bhadrak, Akhuapada, 
Balasore, Basta and Rajghat. The government planted 
groves of mango and other trees .to afford shade to pilgrims 
and travellers at various places. The Zamindars were asked 
to plant such groves along the roadside that passed through 
their estates.?? 


The association of a Christian Government with- the 
management of a Hindu temple was obnoxious in the eyes 
of devout Christians. The European mind was first awakened 
by the fearful accounts of Jagannath temple, its festivals 
and customs as narrated by Cludious Buchanan, Vioe-Provort 
of the College of Fort William, who visited Orissa in 1806. 
He gave a horrible picture of the pilgrims and their self- 
immolation under the wheels of tie oar of Jagannath. The 
preachings of Christianity and distribution of the Bible among 
the pilgrims, he believed, would remove their superstitions, 
and he wanted the government to undertake such measures. 
But the settled polioy of the government was “‘to support the 
natives in the undisturbed exeroise of their religious rite and 
ceremonies and to preserve their places of worship inviolate.”?28 
Buchanan wrote to the Court of Directors : “Are we 
afraid that the wretohes, who come to lay their bones within 
the preoinots of Jaggernaut” would muting and take away our 
dominions? Would not the consequences be rather that “the 
blessing of His that was ready to. parish would rest upon 
you?” If raised a ory of indignation in England against the 
Government whioh tolerated such things. However Kays 
remarked: “In truth the whole subjeot was not very clearly 
understood, as commonly happens in these cases, the loudest 
noise came from the emptiest understandings.””?? 
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The missionary activities, which began ten years later in 
Orissa, sucoeded in putting the matter more olearly before 
the British public and brough# strong pressure on the Home 
Government to take deoisive steps against the Company for 
its official connection with the temple. The Baptist Missio- 
nary Society undertook the work at Puriin right earnest from 
1823 with the belief that “a blow at idolatry here, will 
prove below at the root.”3?! William Bampton and then 
Sutton preached the gospels at Puri, and denounced the 
worship of Jagannath publicly which only excited “madness 
of the mob” and led to violent opposition. Bampton died 
at Puri on December 17, 1830, and towards the end of 1832, 
Sutton left Puri after which the missionary station was not 
regularly ocoupied. 


When the missionaries failed to do anything against 
the system of idolatry, they laid entire blame on the shoul- 
ders of the Government. It became their conviction that 
“the support and protection of Government is the great 
bulwark of Juggernaut’s strength and the all prevailing plea 
for his divinity.”3! In their views, the pilgrim tax was a 
great slur on the good name of the Christian Government. 
“It was inhuman, impolitio and unchristian.”32 


“I imagine, said Stirling, “the ceremony would soon 
cease to be conduoted on its present scale and footing, if the 
institution were left entirely its fate and to its own resources 
‘by the officers of the British Government.”33 In 1825 the 
Baptist Missionary Society decided to put pressure on the 
Homzs Government and presentcd petitions to the Houses 
of Commons and the Court of Direotiors on this matter. 
They steadily persued it, and in course of a few years their 
efforts were crowned with oonsiderable sucoess. 


Charles Grant, President of the Board of Control in 
Lord Grey; ministry (1830-4), considercd the whole question 
connected with the pilgrim tax in India in a different light. 
He was convinced that the Government, with best of 
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intentions, had allowed its toleration, to fructify into active 
patronage of idolatry, and that the support given by the 
State might be much relaxed without any breach of existing 
obligations. He was determined, in conjunction with the 
court of Directors, to instruct the Government of India to 
take some decisive steps to modify the whole perspective 
regarding the pilgrim tax and the management of temples in 
India. According a despatch was prepared which received the 
singature of the court of Directors on February 20, 1833. 


The court of Directors observed that “from being simply 
conservators of the public peace at certain numerous assemb- 
lages of the people, we have become the chief agents in 
sustaining an idol establishment. In every way we become 
parties to the accounts and general management of the 
establishment, including the supervision and disposal of its 
revenue. “‘Naturally the Government, appeared before the 
people of the country “in such intimate connexion with the 
unhappy and debasing superstitions on question, as almost 
nooessarily to inspire the people with a belief either that we 
admit the divine origin of those superstitions, or at least that 
we ascribe to them some peouliar and venerable authority.”’34 


Finally, the Court of Directors arrived at certain conol- 
usion which were communioated to the Government of India. 


“Firstly, that the interference of British functionaries in 
the interior management -of native temples, in the customs, 
habits and religious proceedings of their priests and attend- 
ants, in the: arrangement of their ceremonies rites and festivals 


and generally in the conduct of their interior economy Shall 
cease.” 


“Secondly, that the pilgrim tax shall everywhere be 
abolished.” 


Thirdly, that fines‘and offerings shall no Jonger be con- 
sidered as Souroes of revenue by the British they shall 
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consequently no longer be colleated or received by the servants 
of the East India Company.” 


“Fourthly, that no servants of the East India Company 
shall hereafter be engaged in the collection, or management 
of money in the nature of fines and offerings, under 
whatever name they may be known or in whatever 
manner obtained, or whether furnished in case or in kind.” 


“Fifthly, that no servant of the East India Company 
Shall hereafter derive any emolument resulting from the 
above mentioned or ‘similar sources.” 


“Sixthly, that in all matters relating to their temples, 
their worships, their festivals, their religious practices, their 
ceremonial observanoss our native Subjects be left entirely to 
themselves.” 


“Seventhly, that in every case in which it has been 
found necessary to form and keep up a police force, Speci- 
ally with a view to the peace and seourity of the pilgrims 
or the worshippers, such police Shall hereafter be maintained 
and made available out of the general resources of the 
country.” 35 


Inspite of such speoifio instructions from the Home 
Government, no action was taken for long seven years. 
The question was again raised in the Parliament, and finally 
Lord Auckland, the Governor General, took decisive steps 
on the matter. On April, 20, 1840, an Act (Act 10 of 1840) 
was passed to a2bolish the exaction of all taxes and fees 
upon pilgrims rosorting to Allahabad, Gaya and Puri. It 
was provided that “the superintendence of the Temple of 
Jagannath and its interior economy, the conduct and 
management of its affairs, and the control over the 
priests, officers and Servants attached to the Temple, 
shall continue for the time being.” “Moreover, the Raja of 
Khurda” shall! not receive or allow to be received by any 
person connected with the said Temple any payment, other 
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than such voluntary donations as may be freely -coffered 
from any pcrson resorting to the said Temple for 
formanoe of religious ciremonies.” The Act even 
that the Raja and priests should be liable to be 
proseouted by any interested party in any civil or 
court of competent jurisdiction for any breach 
committed in the conduct of their duties, for any extortion 
or illegal violence cexeroised upon pilgrims under the authority 
of the Act. From May, 3, 1840, the collection of tax from 
pilgrims actually ceased in the Temple of Jagannath. 38 
Thus ended one significant phase in the British felation with 
the Temple. The Christian Government no longer played 
the role of “Churchwardén” of a Hindu deity. The gatcs 


of the Temple were thrown open to the pilgrims without 
realisation of any tax from them. 


the per- 
provided 
sued or 
crimina! 
of trust 


The Last Phase, 1840-58 : 


The abolition of pilgrim tax, however, did not severe 
the British connexion with the Temple of Jagannath. The 
Government still paid the fixed amount of Rs. 56,342-9 annas 
to the Reja of Khurda for management of the Temple. The 
temple lands were managed directly by the Government, and 
net proceeds from their lands amounted to about Rs. 17,000 
.per annum. According to the direction of the Court of 
Directors, the management of those lands were transferred to 
the .Superintendent of the Temple and the Government dona- 
tion to the temple was reduced to Rs. 36,178-12-2 pies. 37 


Such a big amount of the Government donation from 
“the public treasury for maintenance of the Temple provoked 
the Christian missionaries to raise a hue and cry once again. 
The matter was, therefore, investigated by A. J. M. Mills, the 
Commissioner of Cuttack. He was of the opinion that the 
Government was “‘bound in faith and in justice” to pay 
the abolished donation for the support of the Temple. 38 
However, the Board of. Revenue arrived at. a different con- 
clusion. They remarked that the allowance had’ no other 
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origin that thatof “a boon gratuitously bestowed and conti- 

nued’. The donation and the tax were only ‘two ingredients of 
one and the same system’ established by precedings of native 

Governments, and so it did not originate with or even Ccon- 

firmed in perpetuity by the British Government. Consequ- 

ently, the Board concluded tbat after abolition of the pilgrim 

tax, the payment for maintenance of the temple must also 

be ‘stopped.33 ` 

For a long time the problem could not be Solved as the 
Government failed to arrive at any decision on the metter. 
Ultimately the Governor-General in council decided that 
in lieu of an annual grant to the temple Some lands in the 
district of Puri yielding an equal amount of revenue should 
be handed over to the Raja of Khurda.*’ The Commissioner 
of Cuttack took neosssary steps for such a transfer of lands 
to the Supcrintendent of the Temple, and by 1863 all payments 
by the Government to the Management of the Temple finally 
ceased. Thus the Government sucoccded in dissociating itself 
from the, idolatrous worship’ in the temple. 

The management of Jagannath Temple reflected a very 
.significant part of the religious policy of the Edst India 
Company in India. In the initial phase they boldly con- 
tinued to maintain the tradition of the former Government 
and upheld the prevalent system. Such a policy was delibera- 
tely followed to conciliate the Hindu public opinion. But 
in course of time, the policy of toleration was modified, and 
the Temple was left to be managed by its hereditary Superi- 
ntendent. The end of the East India Company’s rule in 
India synchronised with the severance of direct connection 
of the Govt. in the management of the Jagannath Temple. 
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Theocracy of Jagannath : a study in the retrospect 


Sri Satchidananda Misra 


Like the mighty rope that drags ‘the giant car of 
Jagannath, the supreme deity of Orissa, whose idol is venerat- 
ed in the sanctum sanctorum of Srimandir at Puri, His oult 
comprises, not just one or two beliefs and traditions but a 
oluster of them, all of them twisted to form one composite 
whole, a feature that lends muoh strength and endurance to 
the cult. The cult had its origin and gradual growthin the 
course of past several conturies and from thc beginning it 
continues to be ina state of flux. For historical or social 
reasons the cult has bcen adopting ncw beliefs and traditions 
at different times and in the process slowly disowning some 
of its older constituents. As such the cult has been always 
reshaping itself, as it were, to adjust itself with the ohanging 
needs of time. 


To the students of the oult of Jagannath a point of 
peculiar interest is that unlike other cults it is in Some respects 
,Seoular, for quite a number of beliefs and traditions which 
constitute the oult are Secular. One.such dominant secular 
tradition is that Jagannath, the deity symbolised by an idol, is 
the paramount monarch of the kingdom of Orissa and 
the foremost amongst His servants, the Gajapati kings, 
govern the country only as being His deputies. This 
tradition was originated in the beginning of the thirteenth 
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cent. A. D. when the Ganga king of Orissa Ananga- 
bhima (1211-1238 A. D.) abdicated the crown in favour of 
Jagannath. During Subsequent times royel support as well 
as popular passion for the tradition broughtforth a host of 
secondary myths and practices which uphold the myth of 
Jagannath’s theocracy .in a number of ways. The myth was 
actively and designedly followed till the kingdom ,of Orissa 
lost its political entity to become a province of the expanding 
Mughal empire towards the olose of the Sixtcenth century A. D. 
Thereafter for want of a state to sustainthe myth of Jaganna- 
th’s theocracy it lost its force but many of ‘the secondary 
myths and practices are still in vogue in the worship of 
Jagannth. Normally traditions outlive their utility, more so 
in the domain of religion. By the time the myth lost its 
force it had already become a tradition connected with the 
oult of Jagannath and its relios still prevail in the rites and 
rituals of His temple. But as most of the treatises on Jaga- 
nnath have been written after Sixteenth century A. D. when 
the myth of theooracy had already lost its import and as all 
the treatises concern only: with the religious aspeot of the oult 
of ‘Jagannath, the secular tradition of His divine reign, how- 
ever great may be its historical importance, or however unique 
may be its sooial significance has nowhere been properly 
discussed. An analysis of historical events oconneoted with 
the tradition and some of the existent myths and praotices 
of the temple would reveal the soope and strength of this 
Socio-political tradition of theocracy in Orissa. 


Anthropomorphism in the worship of deities is almost an 
universal feature of Hinduism. Many of the daily and annual 
rituals conducted in the temple of Jagannath are fairly 
anthropomorphic. Jagannath in the manner of mortals 
every day wakes up at day break, brushes his teeth, takes a 
bathe, puts on dresses, eats cooked rice and vegetable diet and 
goes to bed beside His spouse and once in a year even 
becomes indisposed with fever. In many rich temples of 
South India, ‘partioularly in those Vishnu temples, like those 
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of Tirupati and Simhachalam, which had once enjoyed royal 
patronage, rituals and offerings made to the dcity have an 
additional distinction of being of a nature befitting. a king. 
In the worship of Jagannath such kingly servioes, locally 
called rajabhoga is abound. There are rcasons to conclude 
that rajabloga was bcing practised in the temple even before 
Anangabhima-III declared Jagannath to bc the sovereign 
of Orissa and thereby started ths practice of svaratvidhi or 
the system of theocracy, (the word svarat, means a monarch 
whose oountry is self-governed).! The temple chronicles 
(Madala Panji) of Puri record that ‘soon after occupation of 
Orissa (whioh took place about 1110. A. D.) king Choda- 
ganga restored rajablhoga, which the previous rulers of Orissa 
had provided for Jagannath.. Most probably Chodaganga 
the maker of Ganga fortune, who is known to have built 
the existing massive temple and endowed it- with extensive 
estates and preoious properties added a few more rajabhogas 
to those alrsady prevalent and later, after introduction of 
svaratvidhi (the practice of theocracy where Jagannath is 
considcred to be the king of Orissa), some more rajabhogas 
were arranged as complementary to it. As suoh although 
it may be said that introduotion of svaratvidhi in the temple 
is postorior to that of rajablioga many of the existing rajabhogas 
are no doubt consequential to svaratvidhi. A few of ‘the 
existing rajablogas of Jagannath aro : 


1. menu oonsisting of rich food, pleasant drinks and 
flavoursome cakes and swecets. (These are prepared as would 
befit a king and are quite numerous. It is said that previ- 
ously they were of fifty-six varieties. At present their number 
is certainly more than fifty-six and it is known that in 1910 
A. D. the number was 435) 3 ; 


2. dresses, ornaments, cosmetics, articles of use, furniture 
and bed of the deity ( these arc in the likewisc designed to 
suit a king); 


3. Jagannath’s daily routine from waking up early in the 
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morning till going to bed late at night ( His daily routine is 
scheduled, hour by hour, as would suit a king. He even 
takes a midday nap and enjoys accomplished courtesan’ 
singing and dancing before he goes to bed at night. It is 
remarkable that the kingly system of employment of temple 
girls or devadasis could prevail in no other temple in Orissa 
but could continue in the temple of Jagannath only as & 
corollary to rajabhoga ; 


4. some annual functions of Jagannath such as, naskha- 
tra vandapana, banabhoji(pionio) benta (hunt), pushyabhishela 
Cacheri, Indradhvaja (AS is prescribed by the scriptures these 
functions are to be observed by the kings. On certain 
occasions the priests call the rituals, as for instance rituals 
on ekadasi days, rajaniti or the rituals of the king. On 
specific occasions Jagannath is dressed in a Spoeoialised 
mode, which is called ‘besa’. Jagannath puts on rajabesa 
or royal-dress on four occasions : on full moon days of 
Kartika, Magha, Phalguna and on Vijaya-dasami. He puts 
on no other besa on So many occasions); 


5. words and expressions which are exclusive to the 
dialect used in relation to kings adopted also for Jagannath 
(too numerous as such expressions are, a full list thereof 
cannot be given here. A few notable examples ar¢ : abakasa, 
anabasara, beharana, chamu, cula, ekanta, kathilagi, lagi, 
mailama, majana, manohi, mukhapakhala, pahuda, singar, 
srianga, wlagi. These words belong to the dialect used in relation 


to kings and royal personages; but they are always 
used in relation to Jagannath also). 


At this distant time it is diffioult to distinguish original 
rajabhogas as distinct from those which are after-effeots of 
svaratvidhi. While rojabhaga identifies the deity with kings 
in general svaratvidh? goes a step further by propagating 
a myth that the deity is a particular king, the king of Orissa. 
This was perhaps an unique instance in Indian history where 
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an idol was assigned the status of the sovereign of a state. 
Instances are not so rare where heads- of religious orders 
(soveregin Pontiffs like the Pope, the Jagadguru Sankaracharyas 
ctc.) are regarded as superme rulers in their Sphere or where 
kings (such as the Pharaohs of ancient Egypt) exercising 
both temporal and spiritual power claim to be solc high-god 
themselves. Mahati devate hyesha nararupena tishtahti 
says Mahabharat. But acceptance of an idol as the king has 
very few parallels in history. As is well-known 


theooratio 
system of governmsnt was 


prevailing in early , Sumerian 
hisiory during third millenium B. C. when the “logical focus 


of Sumerian life and civilization was the temple, the house 
of the God who rules the city”.* The Sumerian high priest, 
called En, and the governor of the oountry, called Ensi, exercised 
both political and rcligious authority as being representativocs 
of the God. Theocraoy of Orissa is far removed from 
theocracy of Sumcria both in Space and in time but there 
are Some points of similarities between them. The reason why 
such a political tradition originated in Orissa, the manner 
in which it latcr flourished, the circumstances which brought 
forth several subsidiary myths supporting it, events that 
occasioned its wane and imprints it has registered on the 
cult of Jagannth are matters worthy of interest to political- 
historians, scholars of religion and social-anthropologists aswell. 


The temple ohronioles ( Madala Panji ) states that king 
Anangabhima abdicated his throne and declared Jagannath 
to be the over-lord of Orissa and himself merely His vassal : 


“His son Anangabhima of his free will declared that his 
name Shall be Prurusottama ( Jagannath ). Though 
stationed - at Cuttack city he remained a vassal chief by 
dedicating everything to Lord Jagannath. He ruled for 
twentyone years five months and six days. Anangabhima as 
also Purusottama did not celebrate his coronation. 
‘Jagannath is the Sovereign of the kingdom of Orissa’, 
so saying he did not perform his coronation rites”.5 
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‘The temple chronicles written as they are towards the 
close of the sixteenth century A. D. or afterwards jumble up 
the activities of different Ganga kings. It is proved by 
epigraphical evidence that Anangabhima referred to above is 
Anangabhima-IIf who ruled bctween 1211 and 1238 A. D. 
but not his namesake his grand-father Anangabhima-Il as 
the chronicles record. While donating lands the younger 
Anangabhima instead of using his own regnal era (anka), 
as was customary has used an era of Purusottoma. In 
India, during the middle ages, use of an era was a conven- 
tional mode of acknowledgement of suzerainty. Jagannath’s 
era is a sure indication of a theocratic state. Anangabhima-III 
in one of his inscriptions describes himself to be the 
rauta (vassal) as also the son of Lord Purusottama.6 His 
another inscription also reveals that this monarch had dedi- 
cated his kingdom in favour of Jagannath and considered 
himself to be his vassal.’ Very suggestively he hes desig- 
nated his territory to bc the empire of Jagannath (Purusottama- 
samrajya). In another inscription which is within the Jaga- 
nnath temple precincts Anangabhima-III is likewise styled 
as the vassal of Purusottama (Jagannath) who was taken 
‘to be the real over-lord of the Ganga kingdom. 


Anangabhima’s professions had two distinct but collat- 
eral aspects. The first aspect was the fiction that the kingdom 
of Orissa was the territory of Jagannath and the Ganga king 
only governs the territory on His behalf being a subordinate 
(rauta). The other aspect was the pretense that the king 
was no different from Jagannath (which is why Anangabhima 
decreed that his name shall be Purusottama) or that he 
derives his authority from Jagannath ( hence he styles himself 
the son of Purusottama). During subsequent times these 
two aspects had independent growth each deriving support 
from the other. It may safcly be presumed that both the 
aspeots served the king well. During ‘times of danger from 
outside when the king would need popular support from his 
subjects and officers as well as support from Hindu subjects 
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of other countries he could take shelter under the fiction of 
theocrary and at other times when he would require more 
authority he could pretend that he is Jagannath in human form 
(calanti Vishnu). As we are mainly concerned with the 
first aspect we need not go into details about inter-relation 
of these two aspects during the course of history. 


Anangabhima’s abdication in favour of a highly revered 
deity of the entire Hindu world was of far reaching conse- 
quence. The political situation prevailing in India on the eve 
of his coming to power quite probably led him to bring 
about co-ordination of polity with rcligion, a novel experi- 
ment in statecraft. Within a few years the entire North 
India from Punjab in the west upto Bengalin the east succ- 
umbed to the Muslim onslaught. In 1192 A.D. Muhammad 
Ghori conquered the powerful kingdom of Delhi and Ajmer 
of Prithviraj. Within a couple of years Kanauj was subju- 
gatcd. The invading Muslims continued their triumphant 
march east-ward and by 1197 A.D. the whole of Bihar was 
under their sway. In the year following even such world- 
renowned cultural and eductional institutions like the 
university of Nalanda and the holiest of the holy cities of Hindus 
Varanasi with~the temple of Visvanath were not Spared 
the devastation. The desperate situation has been thus 
described by a historian : “In the white heat of their prose- 
Iytising zeal the Muhammedan marauders carried fire and 
sword to cvery religious céntre of upper India and dismantled 
the pillars, temples, stupas, monasteries and erected mosques’ 
in those places. Thus in the beginning of the thirteenth 
century Hindu India received a great blow from the Muslims 
for the main reason that the Hindus lacked unity. The 
Palas and Senas of Bengal and the Gangas of Orissa did 
not unite together to confront the Muslim aggression. The 
result was that one by one all succumbed to the tempest, though 
Orissa oould raise her head against it for four centuries more”. 


Evenin such a state of affairs Hindu polity remained as 
before in disarray. The Chedis of the west, the ‘Chalukyas 
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of Vengin the south and the Senas of Bengal in the north- 
east vied with eaoh other to snatoh the coastal tract of Orissa. 
Anangabhima’s politically sagacious resolution to dedicate 
the throne of Jagannath was dolbtless forged on the one hand 
to ourb the ambition of Hindu kings of bordering states who 
may not thenceforth profess to covet the property of a 
renowned deity, which is ‘devasva’, at the risk of popular 
disapproval as also for fear of divine displeasure and on the 
other hand to arouse ardent religious inspiration in every 
citizen of Orissa of all walks of life to protect the integrity 
of the kingdom. The system of dedioation of property to a 
deity was recognized by the Hindu law from ancient times. 
As devasva Such properties were, according to scriptures, 
immune to out-side interferenoe ? and were to be managed by 
the priests. Anangabhima extended the scope of devasva by 
dedicating a whole kingdom. Monarchy of a deity with the 
defacto ruler at the helm of affairs entails loss of neither 


power nor prestige..on’ him but has the advantage of shielding 
him and his rights. 


How far the fiction of the monarchy of Jagannath and 
the theooratic garb of Government achieved its purpose is a 
matter of inferenoe. The fact remains that Orissa was 
singularly able to withstand repeated Muslim onslaughts for 
several centuries. During the thirteenth century A. D. when 
the whoie of North India was under the: Muslim rule 
Orissa was able to ward off the Muslims under such illustrious 
rulers as Anangabhima-III (1211-1238 A. D.), the best of the 
Ganga line of kings according to tradition, and Narasimha-I 
(1238-1264 A. D.) during whose reign “the Ganga empire 
is said to have reached its zenith”.!! The Khiljis reached 
as far South as Rameswar by 1310 A.D. and the ambition 
of their successors the Tughluqs to effectively subjugate the 
Decoan as well was manifest by the transfer of the capital 
from Delhi to Devagir (Daulatabad) in South India. It may 
not be a matter: of mere aocidence that of all the numerous 
Hindu kingdoms of India only Orissa could preserve its 
independence against frequent Muslim attacks from all quarters 
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till as late as 1568 A. D. while the entire North India and 
practically the whole of Deocan was under the sway of 
Muslims. It may reasonably bg inferred that the introduotion 
of the theoaratio fiotion of Government vastly enhanoed the 
strength of the State. This was as was expected of the fication. 
The conscience of the Hindus during those forlorn centuries 
must have reposed its faith in God and in the ciroumstanocs 
a theocratic garb to the Government was best suited to give 
them confidence. 


As a sequel to Jagannath’s monarchy Anangabhima 
introduced svaratvidhi mode of worship in the temple which 
supports the fiction in a number of ways. It is said he 
appointed thirty-six varieties of temple officers and servants 
(niyogas) 1! many of whom were designated as officers 
employed in the royal court of Orissa. His successors who 
supported the fiotion of monarchy of Jagannath also provided 
more and more Svaratvidhi worship. Thus are found in the 
retinue of Jagannath such royal office-bearers as : Malhapatra 
(minister), Mudirotha or Mudrahasta (the official seal bearer, 
Lenka and Budha lenka (superintendents), Chamukhutia (who 
declares the king’s presence wherever the king moves), Tadhan 
(the recorder), Sajaguru (the king’s preceptor), Purohita ( the 
king’s mentor), Pratihari (the royal attendant), Mahajana (the 
king’s nobles), Vaidya (the physician) cto.. Unlike the priests 
of other-temples the priests of Jagennath are not called 
Arcakas (a term which exclusively pertains to temple priests 
but are popularly called niyogas (a term which is generally 
associated with Government service). Further many of the 
servants of Jagannath arc invested with sari (head dress) by 
temple authoritics as token of permission to serve Jagannath. 
The system of investment of sari to new recruits while 
admitting them to Service was followed by the kings through- 
out Orissa. It is significant that services in the temple of 
Jagannath with royal associations require investiture of sari 
‘ while many other temple servioes (such as of Daitas, Patis and 
Suaras) which are known- to have existed before: do not 
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require any. The Nabanka festival of Jagannath on the 
eve of winter solstios (Makara sankranti) i3 also indicative 
of His monarchy. Nabanka means the day on which the 
regnal year (ana) .of the monarch begins. Counting of regnal 
year (anka) was the royal prerogative; none other than the 
sovereign can reckon his regnal year. It is known from 
inscriptions of the time of several Ganga kings (like Ananga- 
bhima-III, Bhanudeva-II ) that Jagannath’s regnal years were 
also officially used. The MNabanka festival as now-a-days 
observed inthe temple still preserves some relic of the new-year 
day celebration of the official year of the sovereign of Orissa. 
The prevalent rite of sahanamela is also a royal service. 
King’s daily routin included audience allowed to the public 
at large. That was the hour when anybody could ‘approach 
the king. Every day during sahanamela public are allowed access 
free of any oharge to the Sanctum sanctorum without any 
hindrance from His servants. At other times a devotee in 
order to enter the Sanctum sanctorum must take the help of 
a temple servant and pay a fee. Sahanemela is an Oriya 
word derived from Sanskrit Sadharananmela, which means 
meeting the public. Writing of Madala Panji is yet another 
instanos of royal service which also why the Panji is named 
Rajabhoga itihas (history of kingly service). Kings of the 
late mediaeval period, in the manner of Muslim rulers, used 
to employ court-historians called Madalas and as Jagannath 
was the king of Orissa, His historians recorded the history of 
Orissa. The word ‘Madala’ is clearly derived from en old word 
‘mudala’ or ‘muddala’ (found in old Telugu and Oriya inscrip- 
tions and in Madala Panji also) which mcans an official 
record. It deserves mention here that apart from the temple 
of Jagannath no other temple keeps chronicles but several 
princely states ( as for instance old Nandapur and Ghumsur)!2 
of Orissa used to employ Madale Panji. writers to Kcep 
record of events which makes Madala Panji a royal service or 
Rajabhoga. Another important rite of svaratvidhi mode 
is the Chhera Pahanra fucntion of Gajapati of Orissa. On the 
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day of the car festival tho king used to ceremoniously sprinkle 
holy water in the route of the deity and on the cars and 
sweep with a broom. This is a symbolic rite whereby the 
ruler of Orissa acknowledged every year before the vast multi- 
tude of people that the real Sovereign was Jagannath and 
that he was but His ignoble servant whose duty was that of 
a lowly sweeper. Even though Jagannath’s pedestal is not 
known to have ever had any symbol of lion on it, it is called 
the lion-seat (Simhasana) which is the word for the king's 
throne made of gold. The lexicon Amarakosha defines 
simhasana as the seat of the king made of gold.!3 It is 
recorded in the Madala Panji that Anangabhima provided 
3,300 madhas about 18 Kg. of gold to make covering for 
the seats of deities.'# As the king of Orissa Jagannath 
has an assembly of lcarned men called Muktimandapa Sabha 
which gives findings on scriptural matters t the entire state 
of Orissa. Jogannath’s headquarters town is designated in 
scveral insoription and literature as the castle of Purusottama 
(Purusottama Kataka). In Orissa capitals and provincial 
headquarters arc called Kataka or gada. Jagannath’s countryho- 
usc (badi) named after Gundicha is called Gundiohenabara or 
the palace of queen Gundicha. These and many other practices, 
myths and features are off-shoots of sraratvidhi. As Jaga- 
nnath was regarded as the king of Orissa in every subordinate 
principality (Garjat), large and small, throughout the length 
and breadth of Orissa the biggest and best situated temple 
was invariably that of Jagannath and the most important 
festival was His Rathayatra (car festival) accompanied by 
Chhera pahanra performed: by the local chief. 


In North India Orissa is well-known as the country of 
Jagannath (Jagannath ka des) and Jagannath which means the 
Lord of the Universe (Jagat) is called in some scriptures the 
master of the kingdom of Orissa (Odesa). Describing Puri 
Kalikapurana states that Jagannath, the master of Orissa, 
is worshipped there (Jagannath modresm tatra pujayet). Jn 
Orissa capital towns of principalities usually bear the name 
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of that principality e.g. Angul, Talcher, Dhenkanal, Banki, 
Mohuri, Tigiria, Nilagiri, Baudh. Hliterate old folk of Orissa 
always call Puri by the name ‘Odisa’ (Orissa). In the same 
manner Sankaradeva (16th century. A. D.) of Assam names 
his book containing only an account of Puri Oresa Varnana 
(an account of Orissa). Puri was at no time the real capital 
of Orissa So as to bear the name Orissa but as it was the 
headquarters of Jagannath, the king of Orissa in the theo- 
cratic fiction, it could take the name of Orissa. 


Anangabhima-III’s ‘“‘successors also regarded themselves 
suboridnates to Lord Jagannath and did’ not enjoy formel 
coronation at the time of their accession”.!5 His great- 
great-grandson Bhanudev-II (1303-1330 A.D.) in his Srikurmam 
inscription of 1310 A. D. acknowledges Purusottama to be 
the overlord of Orissa and dates it in the regnal ycar (ana) 
of Sri Jagennathadeva and styles the Ganga king es Rauta 
or subordinate chicf. This goes to indicate that the fiction 
introduced by Anangabhima-IIT was honoured by his successors. 


Jagannath’s monarchy has left quite a few significant impress- 
ions on the course of history of the 15th and 16th cent. A. D.. 
Madala Panji states that the last Ganga king Bhanudeva, 
who was issueless, preyed to Jagannath for a successor 
and Kapilendere was chosen to Succeed him according to the 
directions given by Jagannath in a dream. Tt is needless 
to mention here that in many local myths and. legends royal 
decrees of Jagannath were conveyed to the Gajapati Kings 
through dreams. Gopinathpur inscription of Kapilendra 
(1435-1466 A. D.) also records that Kapilendra became the 
king of Orisse by the decree of Jagannath. Kapilcndra 
ousted Bhanudeva- from the seat of power but strangely enough 
officers 2nd nobles of the dethroned Ganga ruler unhesita- 
tingly accepted Kapilendra. This was possible because 
Kapilendra was ablc to create an impression that he was 
the choice of Jagannath, the over-lord of Orissa. Kapilendra 
in one of his records insoribed on the doorslab of the Puri 
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temple made a significant submission before Lord Jagannath. 
‘Whom soever You favour. this territory is his, it 


not mine” (E bhumikhanda ti? yahaku anugraha karu 
se kebe mihe). As it 


is verily 
, mohara 
appears Kapilendra’s reassertion of 
the doctrine of thcology was aimed at pacifying opposition 
within the state. It would follow from the doctrine that he 
was not to be considered as the usurper of the crown. The 
crown, as before, belonged to Jagannath and « Kapilendra 
had no intention to take it away. He merely displaced a Ser- 
vant of the king, Bhanudeva. The temple chronicles mention 
Kapilendra to be the incarnation of Jagannath”! 

The Kanohi-Kaveri legend, so much popular throughout 
Orissa, has direot bearing on the fiction of Jagannath’s 
monarchy. Saiva Narasimha, king of Kanchi, did not 
consent to give his daughter in marriage to Gajapati King 
Purushottama, on the ground that he was not a king but a 
mere servant of the Sovereign deity. Here was a challenge 
from outside to the equivocal fiction adopted in Orissa. 
Purushottama marohed to subdue the arrogant Narasimha 
but utterly failed to do so. If Jagannath was to be the 
monarch would he not proteot His monarohy ? So when a 
fresh attempt was made, through thc testimony of a single 
milk-maid, who was later amply rewarded therefor, a con- 
viotion was created that Jagannath Himself with His brother 
Balarama has marched ahead of the Orissan army. What 
tremendous enthusiasm this must have generated in the mind 
of every soldicr one can never fully comprehend. In this 
expedition Narasimha was humbled and his daughter was 
brought to Orissa as a captivc. The legend suggestively 
coonoludes that Purushottanma accepted the prinogss as his 
queen only on the day he was performing chherapahanra 
as symbolic acknowledgement of Jagannath’s monarchy. 

The fiction and tradition of theology was innovated to- 
ward off external Muslim onslaught but it was later used, 
or rather misused, as a shield in the internal struggle for 
power. Suryavamsi Gajapati kings on several occasions have 
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threatened that any one who defies their order will incur 
wrath of Jagannath. Pratapatudra (1497-1533A. D.) in one 
of his inscriptions in the Jagarnath temple deoreed that 
any defiance of his command will be the violation of 
of the command of Jagannath. The Bhoi king Govinda 
Vidyadhar too in his inscription in the Jagannath temple 
dated in October 1543 A.D. has threatened the refractory 
chiefs with the displeasure of Jagannath. When finally the 
Muslim army under Kalapahar captured Orissa in 1568 A.D. 
one of its horrific aots was the burning of the image of 
Jagannath after desecrating His temple. The aim appears to be 
was to finish the ‘King’ of Orissa. Due to His professed king- 
ship Jagannath had to meet the fate of mortal defeated kings. 


Jagannath’s kingdom was ocoupied by the Muslims. 
There after eventhough Jagannath was reinstalled by Rama- 
ohandradeva-I, king of Khurda, He could not regain His 
kingdom, as such the fiction of theooraocy lost its base but 
traditions, myths, rites and praoticcs which the fiction 
had given birth to still linger in the cult of Jagannath. 
17th and 18th oent. A. D. Oriya poets as Krishna Das and 
Upendra Bhanja repeatedly mention that Jagannath, being 
Seated on His throne, continues to reign. Krishna Das in 
his Jagamohan Chanda tells that King Jagannath happily 
resides in His fort of conch (The shape of the holy city of 
Puri. is said to resemble a conch). At another place he 
describes that each day king Jagannath observes His rituals 
and governs the oountry as the proprietor thereof. Upendra 
Bhbanja tells in his Kotibrahmanda Sundari (Ist-Canto) that 
the name of the king of the fort of conch is Jagannath. 


It has been said before that traditions, particularly in 
the realm of religion, normally outlive their utility. Monarchy 
of Jagannath, eventhough His territoty is non-existent for 
hundreds of years, has aoquired a mirrage of immortality. 
Beoause of this the first and foremost of Jagannath’s servants 
the: Gajapati Rajas of Puri, by dint of their service to Him 
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were acknowledged as the over-lord of Orissa by all the 
ruling chiefs of the state, eventhough the Raja had never 
any ostensible political control over them. Their eras in 
terms of regnal years (anka),are still used in remote parts 
of Orissa over which neither they nor their predeossors 
had ever any political power and even in modern times they 
are capable of influencing the general public as the king was 
capable of in by gone days. They style themselves as the 
valiant Gajapatis, Lord of Gauda (Bengal), master of Karnata 
of nine castles, of Kulburg eto. without a sense of shame. 
As long as Jagannath continues to adorn. His throne at 
Puri the myth of His monarchy will continue and His princi- 
pal servant will continue to ‘rule’ on His bchalf as the living 
Jaganneth (Chalanti Vishnu). From Vishnu (Jagannath) of 
Puri becoming the king in fiction to the fictitious king of 
Puri beooming Vishnu the course of history is interesting. 
The manner in which the kings of Puri succeeded to usurp 
the influence of Jagannath to their personal bencfit need 
scparate discussion. Even in the sputnik age the people of 
Orissa, their deity Jagannath and their ‘King’ lead a happy 
life in the past. 
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Rathas and Rajas : The Car Festival at Puri * 


Dr. Hermann Kulke . 


The ratha yatra of Puri is India’s “car festival” ppr 
excellence and the temple car which carries Jagannath, Lord 
of the Universe, every year in the month of Asadha (June- 
July) from his temple to his summer residence is the most 
famous in india. 


Jagannath and his car festival have been reported by 
.numerous European travellers since the 14th century.! The 
17th century descriptions of Bruton, Bernier,® and Tavernier 
are the most detailed and well-known. However, Thomas 
Bowrey is equally informative.’ In that great and Sumptu- 
ous Diabolical Pagod, there Standeth their greatest God Jno. 
Gernaet,* whenoe the Pagod received that name alsoe. This 
Imadge is of massy Gold very richly wrought, and in the 
full Stature of a man, kept in a large dark roome of it Selfe, 
but by the lustre of his Eys which are two Diamonds of 
Exoeedinge Value, the place is by relation as light as though 
there were more then 2 Candles lighted.... 


Sundry Festivail times they keep here with great Splendour, 
One amongst the rest oontinueth 7 or 8 days, to which 
Devilish feast resorteth many very rich Merchants and 
Bradhmans, with many Others from the remotest parts of 
Hindostan, in soe much that it is very rare if-fewer than 150.000 
persons, tesort to one of the festivalls at the great Pagod, and 
noe few thousands to the Suboridnate Pagods in the whole 
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Empire. The maine Spectacle and purpose is to behold their 
graven God Jno. Gernaet, whioh at Such times is carried in a 
Chariot (richly adorned and of ‘curious and costly Workman- 
ship) round the Pagod and through the broadest Streets of 
the towne in great triumph and with great Solemnitie. 


This Chariot is of Exceedinge great weight beinge made 
‘of Very Solid wood, very rich, with much iron worke thereon 
and finely Engraven, with the Shapes of men and women 
danoinge, as alsoe many hideous Shapes of Satyrs, bulls, bears, 
Tigers, Elephants, Rhinocerots, eto., in soe much that it is 
soe Ponderous, that although it be fitted Upon 6 or 8 Good 
Axletrees, with good wheels on each Side, yet requireth more 
then as hundred Stronge men to draw it alonge Upon hard 
and smooth ground (and this they acoompt the Arke of God). 


In the Middle of that great Diabolicall Chariot, is placed 
theire great patron Jno. Gernaet, having the foremost end 
Open, fairely to be beheld by many of the people, which 
in Generell they Endeavour to doe, but more than one halfe 
are prevented by the infinite multitude, in Soe much that 
many of them. are pressed downe by the ocrowde. And which 
is both Stranger and more incredible, many of them .come a 
great many miles to End their days here, Under the wheels 
of this ponderous but, aocompted by them, holy Arke. 


They Voluntarily and with great Couradge castinge them- 
selves Under the wheels thereof, as it is drawne alonge, and 
are there crushed to death, the which is accompted by all 
of this Sect a most Noble Heroike, and Zealous death. 


Self-immolation under the wheels of Jagannath’s oar 
was stressed in these early descriptions. Though by 1818 a 
young government officer reported only three such incidents 
during the preceding four years of which one at ‘least was 
an accident,’ the common belief in the frequency of these 
self-immolations and the propaganda of missionaries? against 


this “stronghold and fountain-head of idolatry” made 
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“Juggurnaut a standing metapher”? synonymous with “any- 
thing to which persons blindly devote themselves, or are 
ruthlessly sacrificed”. Ironically it was the very zeal of the 
missionaries that contributed fo the resurgenoe of the Jagannath 
oult, partioularly in the late 19th century when the yearly 
car festival became again the most famous religious event 
of Eastern India and a symbol of Oriya Nationalism during 
the independence struggle.® 


There can be no doubt that the fame and popularity 
of “the Lord of the Universe” both among foreigners and 
in the Hindu world are largely due to the car festival with 
its three cars which carry Lord Jagannath and his divine 
sister and brother, Subbhadra and Balabhadra, from their 
“Great Temple” (bada deula) through Purt’s “‘Great Street” 
(bada dande) to the Gundioa temple their summer residenoe 
for about ninc days. 


Most probably, the earliest literary evidence for the 
existence of the oar festival at Puri occurs in the period of 
Somavamsa rule over Orissa. This was the first dynasty to 
be oonnected by the legendary accounts of the temple 
chroniole of Puri!® with Jagannath oult. A drama of the 
10th or 11th century mentions the festival (yatra) of the god 
Prusottama (Jagannath) at the Sea shore.!! Although no 
final proof is possible, scholars agree that this desoription most 
likely refers to the Puri oar festival, also at the sea sShore.!? 
The oldest ioonographioal evidenoe of the festival and its 
temple cars (ratha) comes from the later Ganga period 
(13th - 14th centuries). A frieze of a dilapidated temple at 
Dhanmandal in Northern Orissa depicts a sequence of 
three temple cars, each drawn by a large number of 
devotees.!? The best preserved relief ocontians a number of 
interesting iconographical details. It depiots a car with 12 
wheels without spokes. On the platform of the oar rises a 
mandapa adorned with a typioal Orissan arched ‘doorway 
(torana) which forms the frame for the deity.!* The roof 
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of the ratha has very olear pyramidal shape with four 
horizontal cornices and a typical ribbed finial (amalaka) 
crowned by a potshapcd kalasa-stone. This frieze thus clearly 
shows that the early rathas of Puri were modelled after the 
pidha temple type known mainly from the jagamohan mandapas 
or frontal halls of the Orissan temples. Their charaoteristio 
pyramidal roof made its first full appearnce at the Muktesvara 
temple in the early 10th century and found its olassical 
design in the: Lingaraja temple at Bhubaneswar (late 11th 
century). The frieze also depicts, before and behind the ratha, 
two umbrallas (chatra) and two standards (rasa) which are 
carried to indicate the royal status of the deity on the oar. 
These symbols of royalty are still carried before the Raja 
of Puri when he approaches the rathas. 


Today, the rathas of the three deities are distinguished 
‘ by size, colour and number of wheels, Jagannath’s ratha 
(Nandighosa) is 13.5m. high and is supported by 16 wheels. 
it is coverd by red and yellow cloth, Balabhadra’s ratha 
(Taladhvaja), adorned by red and green cloth; stands 
on 14 wheels and: has a height of 13.2m; Subhadra’s car 
(Darpadalana or Deviratha) in red black is supported by 12 
wheels, and is 12.9m. high.’ The wheels of all three cars 
have 16 spokes like their stone counterparts at the sun 
temple of Konark. Other temple cars in Orissa, e. g. the 
chariot of Lord Lingaraja in Bhubaneswar, usually have 
wheels of solid wood like the rathas depiotcd in the early 
relies at Dhanmandal.'’ Jt is likely, therefore, that wheels 


with spokes are a later invention in Puri, 
Konarak. 


imitating 
One characteristio of the rathas of Puri and elsewhere 
in Orissa is their decoration with large pieces of differently 
coloured cloth. In Puri the changeable sea wind modifies 
the contours of the cars. At times they are puffed up, of 
the cloth may be heavily pressed against the inner wooden 
framework; at noon, the cover may hang down slacky. 
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Contrary to the earliest depiction on the Dhanmandal 
frieze, the present rathas of Puri appear to resemble the rekha 
temple type of Orissan arohitecture. This type is oharacter- 
ised by the grand design of the curvilinear Spire (gandi or 
sikhare of the main temple tower “greatly enhanced 
by the vertical lines of strongly emphasised ribs” 
(c.g. the Lingaraja or Jagannath temples). The resemblance 
is most evident on pictures which show the rathas in front 
of the Jagannath temple but it is mainly due to the 
coloured cloth covering with its distinct vertical lines. The 
wooden framework, which is visible only during the time 
of oonstruction, reveals in the upper portions of the rathas 
clear horizontal cornices characterising the pidha temple. 
For an architeotural model of the rathas we have to 
go to Bhubaneswar, to the 14th oentury Bhaskaresvara temple 
which enoloses an alleged Asokan pillar.’ However, it is 
still not clear whether the Bhaskaresvara temple was constru- 
oted after the model of a ratha or vice versa. It is worth 
noting that the roof of the Bhaskaresvara temple seems to 
combine the pidha and rekha types of Orissan temple archi- 
tecture : the clearly disoernible cornices, charaoteristic of the 
pidha temples, recede on the Bhaskaresvara temple not, as 
in the case of the usual pidha roof, uniformly to a pyramidal 
roof but progressively to oreate the oharaoteristio curvilinear 
shape of the rekha temple tower. The shape of the “roof” 
of the Puri rathas combines both architectural models similarly 
and thus unifies by arohiteotural means the main temple of 
tbe deity and the three mandapas meant for priests and 
devotees. During the rathayatra when “the Lord of the 
Universe” leaves his “jewelled Lion throne” (ratnasimhasana) in 
order to appear to his devotees, even the most humble, 
the ratha thus transforms the Separate -temple buildings of 
the “divine palace” into one, drawn by .devotces from all 
social strata and pilgrims from all quarters of the Hindu world. 


Puri’s rathas are thus an sxamiple of “mobile architecture” 
in a double sense. Their consecration on the cove of the 
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ratha yatra’? and their outer shape identify them as the 
main temples during ratha yatra. Moving from the ““‘Lions 
Gate” (simhadvara) in fronts of the Jagannath temple 
to the Gundicha temple, a distance of about 3 km, they 
extend the ritual and saored sphere of the temple into major 


parts of the town, thus transforming Puri (= town) into a 
veritable temple oity. 


They are also “‘mobile” in a more metaphoric sense. Each 
drawn by several hundred devotees, the rathas and their 
divine ocoupants move many more thousands of devotees into a 
state of exoitement. It is not only the appearanoe of the 
god outside his temple which exoites his devotees,?! it is 
also the orowd’s fascination with the movement of the 
rathas itself along bada danda street.? The moment when 
the first of the three ohariots starts to move through the joint 
efforts of the devotees is the olimax of the whole ratha yatra. 
Each car is drawn with four ropes by hundreds of pilgrims 
who are further inoited by the rythmic sound of brass gongs 
beaten by priests standing in two rows on each car. In 
previous days dancing girls (devadasi) performed their art at 
the same time in front of the “Lord of the Universe”. This 
mass religious exoitement Sometimes caused accidents? and, 
in rare cases, may have induced devotees to perform the act 
of self-immolation under the chariot wheels. 


Among the major car festivals of India, Puri’s ratha- 
yatra has two unique features. Firstly, contray to the practice 
particularly in South India, Puri’s oars are newly constructed 
each year and then, after the ratha yatra, demolished. Only 
their uppermost portion (kal/asa), the nine small painted wood 
carvings and the wooden horses attached to each oar,** 
are retained to be used again. Seoondly, the Jagannath cult 
of Puri is more direotly associated with kingship than most 
of India’s great places of pilgrimage since the kings of Orissa 
recognised Jagannath in the carly 13th century as the overlord 
of Orissa. Both peouliarities had direct economic and 
political implications. Eoonomically, they required the regular 
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procurement of an enormous quantity of wood as well as 
iron and ropes, and their sale after the gods had returned 
to the main temples. Politically, they meant the partial 
inclusion of the temple oars into the scope of royal legiti- 


mation and, in some cases, even into the power struggles 
among the rulers of Orissa. 


The association of the kings of Orissa with the ‘Jagannath 
cult beoame very close after king Anangabhima III reoognised 
Jagannath as the sole state deity of Orissa in 1230 A. D.& 
and claimed to rule under his supreme overlordship (samraj). 
It is therfore surprising that the first known referenoc to the 
relation of the Gajapati kings of Orissa to the car festival 
of Puriis contained in the report of a European, Frias Odorio 
in the year 1321: “Annually on the recurrence of the day 
when the idol was made, the folk of the country come and take 
it down, and put it on a fine ohariot; and then the King 
and Queen, and the whole body of the people, join together 


and draw it forth from church with loud singing of songs 
and all kings of music”.26 


The lack of other references in the sources on the par- 
ticipation of the early Gajapati kings in the yearly car festi- 
vals leads to the inference that, initially, the king’s role 
might have been oonfined to casual visits. This situation 
changed fundamentally under the Suryavamsi kings in the 
15th century. The first two kings of this powerful dynasty 
Kapilendra and Purusottama, were both usurpers. In the 
year 1434 Kapilendra overthrew the last legitimate king of 
the Ganga dynasty and his son Purusottama usurped the 
throne in Spite of the legitimate claims of his elder brother. 
Both kings, therefore, needed a special legitimation of their 
rule which they wrought through an intimate association with 
the Jagannath oult of Puri. Kapilendra threatened his oppo- 
nents in many of his insoriptions with the wrath of the “Lord 
of the Universe”, stigmatising attacks in himself as treason 
(droha) against the Lord of Puri and calling himself a servitor 
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(sevaka) of Jagannath. After his son Purushottama had 
established himself on the Gajapati throne, he knew no 
bounds in pouring gifts over the god and priests of Puri. 
Furtherniore, he was the first king to beoome associated with 
the important ritual of oleaning the cars (chera pahamra). 


Still today, the car festival cannot start before the raja 
or his representative (mudarasta) has sprinkled (chera) the 
three cars with water and oleaned (pahamra) them witha broom. 
From a 17th century source we know that the raja, after 
finishing the ritual chera pahamre oleaning, put a silk-covered 
pillow (pata-mucula) on his head and symbolically pushed the 
cars from behind, thus starting the car festival.’ The chera 
Ppahamra ritual has firstly to be interpreted as a sign of 
great devotion to Krishna with whom Jagannath had become 
completely identfied. But it is still a matter of controversy 
whether the powerful kings of the Suryavamsi dynasty agreed 
to perform this self-abasing ritual out of a position of weak- 
ness or in order to check the growing influence of the 
priests.’ It has been established, however that the chera 
pahamra of the rathas of Puri became the main source of 
legitimaoy of the Suryavamsi kings of Orissa. Today, the grand 
ceremony of sweeping the oars remains the most important 
“royal duty” (rajaniti) which bears the proud name “‘Gajapati 
Maharaja Seva”. It makes the “Mabarajas” of Puri indis- 
pensable to the festival even now, long after they have lost 
all their ancestral territory around Khurda (1804) and, a few 
years ago, their remaining royal privileges at Puri.?2 


The special relationship between the Gajapati kings of 
Orissa and the Jagannath oult of Puri culminated under the 
rajas of Khurda (about 50 km. northwest of Puri) who had 
been able to establish themselves as local Successors to the 
“Imperial Gajapatis” after the latter’s extermination by Muslim 
armies in 1568 A. D.. The legitimation of the rajas of Khurda 
was mainly based on the renewal of the Jagarinath cult by 
Ramachandra I in the years 1590-91 and—initially—on the 
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recognition of Khurda’s semi-autonomous status by Emperor 
Akbar. But under his suocessor Jahangir (1605-27), Cuttack 
became the capital of the newly established province of Orissa 
and within a few years Khurda lost its privileged status after 
three devastating attaoks by the new rulers of Orissa. 


The first attack was led by Keso Das Maru, a Hindu 
Rajput in the service of Jahangir. A history of early Moghul 
rule in Eastern India contains a detailed descirption of Keso’s 
surprise atack on Puri and makes an interesting reference to 
the use of temple cars for military purposes.32? Under the 
pretext of pilgrimage, Keso entered Puri during the car festival 
with a small band of followers in order to loot the famous 
temple treasure of Jagannath ‘“‘worth more than 20-30 millions.” 
When the Raja of Khurda arrived with his army, Keso 
entrenched himself in the Jagannath temple. “The Raja of 
Khurda made five hundred to one thousand men ride on 
each rath whioh was pulled by two to three thousand men, 
and thus, carrying the raths in tens and twenties, he pushed them 
on to the outer wall of the temple and put the inmates into 
a very serious plight”.33 But when the solaiers on the cars 
began to shoot, Keso Das and his men in the Jagannath 
temple returned the attack with burning stioks and arrows, 
setting fire to all the temple cars and killing hundreds of 
Khurda’s soldiers. Although details of the desoription are 
untrustworthy, particularly the large numbers of temple cars, 
there seems to be some truth behind the story because the 
temple chroniole of Puri, too, mentions fieroe fighting with 
“Kesomaru” during which the temple cars were completely 
destroyed.34 


After the Rajas of Khurda had lost their military and 
political power during these fights, they turned their attention to 
Puri and systematically enlarged their influence in, and control 
over, the Jagannath cult during the peaceful reign of Emperor 
Shahjahan. Since then - an intricate set of temple-palace 
relations has evolved, which became the main basis for 
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Khurda’s influential position during its power struggle with 
‘the various feudatory states and the Muslim Governors of 
Orissa. The car festivals played an important role during 
this struggle. With the exception of a few iconoolasts, the 
Muslim Governors of Orissa were genuinely interested in 
enlarging their control over the ratha yatra because of the 
pilgrim tax which formed a substantial part of their revenue?’ 
The Rajas of Khurda, on the other hand, used the cat 
festivals to maintain their influential position in Puri. The 
festivals afforded an excellent opportunity to display their 
role as successors to the Imperial Gajapatis and “‘First 
Servitors” of Lord Jagannath among the various Hindu rajas 
and prinoe in attendance. 


Beginning in the 17th century, the Rajas of Khurda 
issued “royal letters”? (chhamu cithau) to the feudatory rajas 
of Orissa, granting them certain privileges in the Jagannath 
oult in order to gain their loyalty and political support. A 
study of these letters provides an interesting picture of 
Khurda’s ritual-political relations with the other feudatory 
states of Orissa.38 All the following documents,” but a 
few of the hundreds that existed, were issued by King Vira- 
kesari Deva (1737-93) during whose long rule Khurda’s 
political power finally collapsed after the Marathas had 
conquered Orissa in the year 1751. During the preceding 
fights belween the Muslim armies of the Nawab of Bengal 
and the Marathas of Nagpur, and even after the Marathas 
had deprived Khurda of its feuduatories and taken over the 
administration of the Jagannath temple in 1760, Raja 
Virakesari of Khurda desperately tried to maintain his leading 
position among the Hindu 1ajas of Orissa. For this purpose 
he issued “royal letters”, permitting feudatory rajas to 
contribute to the yeaily construction of the rathas and 
rewarding them. with sepcial privileges in the Jagannath cult 
during ratha yatra. 


The regular supply of wood for the gonstruction of tha 
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three rathas played an important role in this connection. 
It was the privilege of the Rajas of Daspalla, whose trerritory 
comprised large jungles at the southern bank of the Mahanadi, 
to provide the wood in lieu of tributes. This privilege was 
acknowledged even by the East India company in its treaty 
with Daspalla in the year 1804.38 The wood was rafted 
down the Mahanadi river and its Kathjuri branch up to 
the Atharnal/a bridge at Puri. In cases of severe drought, 
when the waterway on the Mahanadi became unpassable, the 
Rajas of Khurda had to organise an alternative. On March 
3rd, 1749, King Virakesari therefore sent a royal order (ajna) 
to the superintendent (pariksa) of the Jagannath temple : 
The timbers required for the oonstruotion of the cars of the 
deities could not come upto Atharnala (brideg). So people 
have been deputed to Banpur .for procuring the required 
timbers. These timbers will be cut from the forest on the 
boundaries of the two states Ghumsur and Athgarh (in South 
Orissa). Sarhis (turbans, as sign of honour) should be sent 
from the temple store for the two chieftains. The sarhis 
similar to those sent on previous ocoasions at thc time of 
procurement of timbers should be sent through the royal 
messenger.3? 


Iron, necessary for the oonstruction of the cars, Was 
prooured from the feudatory Rajas of Dhenkanal and Talcher 
in Central Orissa. On May Ist, 1744, Virakesari issued 
a royal order (hu/kun) to the temple officers at Puri to send 
sarhis and mahaprasada (saored food offered to Jagannath) 
to the Rajas of Dhenkanal and Talacher for supplying the 
iron for the cars. 


Ranpur, another feudatory state in Central Orissa and 
animportant ally of Khurda, provided ropes for constructing 
and drawing the cars. On April 9th, 1749, a letter was 
issued from the ‘palace: For the construoation of the Nandighosa 
ratha (Jagannath’s car) seasoned simuli ropes will be brought. 
So the royal messenger Jamai Atibuddhi should be deputed 
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to Nalendra the Raja of Ranpur with sarhi and mahaprasada 
from the temple store.4! Other documents from the temple 
records of Puri show that Virakesari’s father had already 
rendered in return for Ranpur’s military and economic 
support several important privileges inthe Jagannath oult#? and 
tax reduction for Ranpur’s monastery at Puri.3 In return, 
Ranpur’s rajas donated valuable gifts to the temple treasury. 


Other chiefs and rajas of Orissa received special privileges 
during the car festival as a reward for their support of the 
Khurda Rajas. Most desirable in this connection seems to 
have been the permission to serve the god Jagannath with a 
special camara fan (prepared by hairs of a yak tail), during 
ratha yatra. In 1760, Virakesari granted this among other 
privileges to the Raja of Tigeria of Central Orissa and in 
1778 to the mahant of the Chikiti monastery in Puri. Chikiti 
was an important princely state in South Orissa and the 


abbot of its monastery in Puri played the role of ambassador 
at the oourt of the Gajapatis. 


Another rare document from the collection of the temple 
scribe of Puri (deula karana) is of great value. It contains 
a continous, though short, narrative about the attempt of 
Raja Paralakhemundi in South Orissa to capture Gajapati 
kingship through occupation of Jagannath’s ratha and through 
performance of the rajanitis (or upacara) of the Gajapatis of 
Khurda on the ratha. The Rajas of Paralakhemundi, claiming 
to be descendents of the imperial Gangas who ruled over 
Orissa until 1434, had never accepted Khurda’s olaim to 
Gajapati kingship.44 


“In 1753, two years after the conquest of Orissa by the 
Marathas of Nagpur and before their rule was finally esta- 
blished there, Raja Jagannath Narayan Dev of Paralakhemundi 
saw an opportunity to come forward with his claim to the 
Gajapati throne. With a troop of 2000 followers and all 
the trappings of royalty he visited the ratha yatra at Puri. 
On that day (July 12th, 1753), Jagannath Narana Deo of 
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parlapatana (Parlakhemundi) had come together with his 
brother to scc the rcturm festival (of the cars) from the 
Gundicha temple (to the main temple). On his elephant there 
was a royal nagara drum..and also a flag-staff...and a royal 
seat. The elephant was placed in front of (Jagannath’s) car 
and (the two brothers) ascended the ratha (from the back 
of the elephant) to have darsana (worship). The presents 
offered by them were taken by the Daitapati priests. During 
the darsana of the Grcat Lord on the MNandighosa car a 
necklace fell from the holy body of the Lord. Narana Dev 
asked to be given the necklace but in this moment all priests 
hid the neoklace, gave him tulasi and prasada (offerings) and 
sent (seoretly) the divine neoklace to the King. (On the 
next day) the cars reached the Lion’s Gate of the Temple 
towards the close of the night. Being dressed in royal robes, 
Narana Dev and his brother sat on the ratha. On the same 
day all the priests...had a confidential disoussion because of 
the darsana (of the Raja of P. and his brother) in full royal 
dress on the ratha and the possibility of their entering into the 
temple (in royal dress). It was dawn .before the disoussion 
was over. Because these two people (jane, sic !), sitting on 
the car, demanded to be allowed to discharge the duties 
(upacara) of the King during the time of the ceremonial 
return. (of the deities from the cars into the temple), this 
oeremony did not take place. Consequently the three incense 
offerings (dhupa) were performed on the car and Naran Deo 
went away. (On the next day) the deities stayed on the cars 
,....After the three incense offerings had been performed, the 
ceremonial rcturn of the deities to his temple began at 10. 30 
in the night. Wearing a royal turban and a belt Naran 
Dev followed the Great Lord and walked majestically (into 
the temple). 


Narayana Docv returned to the temple the next day in 
royal dress and, together with the Maratha Gensral Mahana 
Singh, worshipped Lord Jagannath. But he did not succeed 
in his attempt to win acceptance as the legitimate Gajapati 
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king, mainly because of the passive resistance of the priests 


of Puri. As a compromise, he seems to have been allowed 


to enter the temple with full royal robes; obviously he’ was 


not allowed to perform the royal duties of the Gajapati king 
on the temple car. 


The generous distribution of privileges to their feudatories 
by the Khurda Rajas during car festivals and the attempt 
of another raja to capture the ratha, proves to what extent 
the temple cars could also assume a definite political role. 
Temporarily they combined the function§ of palace and temple 
and in a modern sense—being at the centre of mass communi 
cation in traditional society—they functioned like a radio 
or TV station. The message that rajas and priests announced 


through them was carried home by thousands of pligrims even 
to the remotest villages. 


Due to the impact of the impressive ritual policy of the 
Rajas of Khurda the Jagannath oult of Hindu royalty 
spread to the capitals of the former Feudatory States of 
Orissa during the 18th and 19th centuries. Several new 
capitals were constructed during the 19th century with a 
Jagannath temple and a palace in their centre and with a 
bada danda leading to a usually rather small Gundicha hut 
outside the town (e. g. Tigeria, Baramba, Ranpur, Daspalla). 
They were imitating the model of Puri where the prescnt 
palace was constructed at the bada danda near the Jagannath 
temple in the middle of the 19th century. In most capitals 
of the former Feudatory States of Orissa, Jagannath’s car 
festival became the main event in the religious calendar. The 
cars usually imitated the rathas of Puri. 


Excellent, though small, examples are the three cars at 
Ranpur and the great ratha of Balabhadra at Keonjhar. The 
Jatter has 16 wheels like Puri’s but it remains undemoilshed 
throughout the whole year, without its coyer, outside Bala- 
bhadra’s temple untill the next ratha yatra, 
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During the car festivals, several rajas of former Feuda- 
tory States engaged tribes with an uncertain loyalty to the 
capital, similar to the way ,Rajas of Khurda gave a Share 
to feudatory rajas. One example occurs in a script of the 
rajaguru of Keonjhar : 


The raja placed on the Bhuiyans (tribe) the respon- 
sibility for making the ropes by which the chariot is dragged. 
He also engaged them in the dragging, and during Deva 
Snana and Shri Gundicha (the car festival) they are to prepare 
the Chara (steps) on the Singhasana inside the temple and on 
the chariot for ascanding and descending of the Thakurs. 
Before that time the Bhuiyans enjoyed rent free land and 
there was no land settlement for them. So the Raja directed 
them to pay oilseeds. This has been imposed on them in the 
name of pahikia. Even today, the Gada Majhi (a Bhuiyan 
who engages them in different work) gives them notice to 
come before each car festival for making the ropes. Even 
the Juangas (tribe) were directed to make the ropes. They 
bring the ropes in procession, shouting the slogan ‘Hari Gola”. 
They come carrying it on their shoulder just before the car- 
festival and tie it to the chariot. They must also be present 
during the dragging of the chariot to connect the rope in case 
it becomes disconnected. For this they receive an honorarium 
and clothes from the temple. In this way the Raja and 
Bhuiyans and Juangas engage in affairs of the temple.46 
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A. rare exception from the wheels of Bal 


/ abhadra’s car at Keonjhar 
in North of Orissa (see below). ! 


A. Coomaraswamy, History of Indian and Indonesian Art, 1927, p. 115. 
K. C. Panigrahi, Archaeologica! Remains of Bhubaneswar, Bombay, 1960. 
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19. The characteristic architectural assemblage of Orissa’s temple 
consists of the main deula (temple), the jagamohana, natamandapa 
{dance hall) and the thogamandapa (hall of offerings). The deula 


follows the rekha type, whereas the mandapas follow the pidha 
type. 


20. The Niti, a manual of the 17th century of Jagannath’s ritual (niti) 
gives a detailed description of the pratistha ceremony. The 
edition of the manuscript is planned by Dr. G. C. Tripathi, 
Director of the G. Jha Kendriya Sanskrit Vidyapeeth at Allahabad. 


21. There is a great difference between the excited reection of the 
people at Puri during ratha yatra and the devoted “‘observation” 
during snana yatra (bathing festival) when Jagannath and his 
brother and sister also appear outside their main temple on a 
special platform on top of the temple wall. 


22. In Chidambaram in South India. the innermost quadratic street 
which surrounds the temple is called ‘‘Car Street’. 


23, Even in the year 1885, when the car festival was under the full 
contro! of the police stationed at Puri, a tragic accident happened; 
A number of people said to be about 50 fell or were pushed by 
the mob and before they could all recover themselves or be 
rescued one of the cars had passed over 5 of them killing three 
and severely mutilating two others: A. S. Annand., Magistrate of 
Puri to Commissioner of Cuttack. 9. 7. 1855 (Jagannath Temples 
Correspondence, vol. 1ll, p. 631, Orissa State Archives). 


24. The Fecord of Rights of Shri Jagannath Temple also mentions wooden 


images of drivers which now-a-days no longer seem to exist. (Record 
of-Right, 1953, vol. 11, p. 69). 


25. H. Kulke, Jagannatha-Kult und Gajapati-Konigtum. Ein Beitrag zur 


Geschichte religioser Legitimation hinduistischer Herrscher, Wies- 
baden 1979, p. 49ff. 


26. Quoted in Hobson-Jobson p. 466. 


27. Puri inscription of the year 1464 A. D.: K, B. Tripathy, Ths Evolution 
of Oriya Language and Script, 1962, p. 272. 


28. Niti, p. 85 (see above note 20). 


29. This position is championed by G. N. Dash, ‘‘ths Evolution of Priestly 
Power: The Suryavams! Period’, A. Eschmann 1978, p, 209-21. 


30. As advocated by the present author, op. cit., p. 74%. 


31. Record of Rights of Shri Jagannath Temple, comp. by L. Panda, vol iil, 
p. 12, published in the Orissa Gazette (Extraordinary), Cuttack 
14. 10. 1955. See also H. Kulke, “‘Kings without Kingdom. The 
Rajas of Khurda and the Jagannatha Cult’, Southasia, IV (1974)76f. 


32, Baharistan-i-Ghaybi. A History of the Moghul Wars in Assam, Coock 
Behar, Bengal, Bihar and Orissa during the Reigns of Jahangir 
and shahjahan, by Mirza Nathan, transl. by M. J. Borah, vol. | 
p. 35-8. 


33. Ibid., Mirza’s fantastic story reminds one of the description of the 
temple cars given by F. Bernier Who travelled in India in the years 
1656-68: A superb wooden machine is constructed, such as | have 


. 
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34. 
35. 


36. 
37. 


38. 


39. 


40. 


. Jagannatha Sthalavrttantam, p. 


seen in several other parts of the Indies, with 1 know not how 
many grotesque figures. This machine is set on fourteen or sixteen 
wheels like those of a gun-carriage, and drawn or pushed along 
by the united exertions of fifty or sixty persons. F. Bernier, 
Travels in the Moghul Empire A. UD. 1556-63. Translation by A. Con- 
stable. 2nd ed. London 1916, p. 304. 


Madala Panji p, 65, 


During their struggle with the Muslim Governors of Cuttack, the 
Rajas of khurda often removed the images of Puri to the mcun- 
tainous south causing a loss of 900,000 Rupees to the imperial 
revenue, In 1736, therefore the stange event happened that a 
Muslim Governor forcibly brought back the images and reinsta- 
lied them at Puri.) (Rayaz-us-Salatin : A History of Bengal by 
Ghulam Hussain Salim, transl, M. A. Salam Calcutta 1902-4, p. 
302). See H. Kulke, ‘‘Einn indu insischer. Tempel unter muslimischer 


Herrschaft’” Saeculum, XXVIi (1976) pp. 386-75. 
See H. Kulke. 1997, p, 197-204. 


These documents are part of a selection of ‘‘royal letters” of the 
Khurda Rajas, edited by the author in collaboration with Mr. Kedar- 
nath Mahapatra and Mr. Satyanarayan Rajaguru. 


According to the treaty of the year 1804, Daspaila had to pay 
‘no peshcus, or tribute of payment orf nuzzur (Aitchison, A 
Collection of Treaties, Engagements and Sanads, Calcutta, 1864, 
p- 194). According to Cobden Ramsay. “‘Feudatory Stares of 
Orissa’’, Calcutta 1910 (Bengal Gazetteers vol. 21) the concession 
to supply timber for the rathas of Puri in lieu of taxes; was granted 
by the Marathas only for a part of the state (p. 159). 


See note, 37. 


Both places seem to have produced iron locally. Today Talcher 
is known for its coalfields. 


. Another short royal order on the same effect is known from April 


19th, 1741. 


A Raja of Ranpur 


performing the hono 
seva}. 


was appointed bodyguard of Jagannatha by 
urable’’dagger- and sword service*’ (curi khanda 


96 (Madras Oriental M i i 
folios D. No. 2612 R. No. 1220) appt 


S. N, Rajaguru, History of _the’Gangas, vol. il. Bhubaneswar, 1972. 


H. Kulke: “‘Kshatriyaization and Social Change : A Study in Oris 
Setting’’. Aspects of Changing Indian Studies in Honour of Prof. 6. 5, 
Ghurye, ed. S. D. Pillai, Bombay 1978, p.- 403¢. 


Madan Mohan Mishra, Data on the Ex-State of Keon 


jhar, ‘i 
prepared for the Orissa Research Project, Heidelberg, 7 Mia 
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PART - iI 


INFLUENCE OF LORD JAGANNATH ON LITERATURE 
AND FOLK-LORE TRADITION 


Source: KC Dash, Digitized by PPRACHIN, SOA 


Source: KC Dash, Digitized by PPRACHIN, SOA 


The Tradition of Jagannath-worship in 
the Medieval Oriya Literature 


Dr. Gopal Chandra Misra 


An enormous amount of metaphysical compositions in 
oriya constitute what is popularly known as ancient and medi- 
eval Oriya Literature beginning from the time of Sarala Das 
(15th century). The only vehiole of expression being poetry, 
the works during the earlier period were derived from Sans- 
krit Puranas and the writers were more or less inspired by 
religious zeals and impulses. Orissa (ancient Utkal, Kosal & 
Kalinga) seems to have existed as a separate Social and 
political entity from time immemorial. The mighty rivers 
Ganga and Godavari were its natural boundaries and Orissa 
comprising Kalinga, Orra and Utkala developed a way of life 
having stamp of inalienable distinctness, a peouliar cultural 
pattern. Krushna for its universal religious thoughts and 
highest philosophy Srikhetra, Nilaohaladham, Niladri and 
Purushottam occupies an important place in ‘the history of 
anoient Orissa, and this holy and sacred oity has been glori- 
fied both in Sanskrit purana and Oriya literature being the 
seat of Lord Jagannath particularly after the 11th century. 
Lord Jagannath is the very symbol of a synthesis of Jainism 
Buddhism and Hinduism. Jagannath is Krishna, Rama, Buddha, 
Jain and Narayan all rolled into one. It symbolises an interalion 
of metaphysical elements both non-aryan and aryan. There are 
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miany légends and stories connected with the beginning of 
the worship of Nilamadhab, Lord Jagannath and his install- 
ation in Purushottama Kshetra.~ The volume of Folk litera- 
turc perpetuating the theme of the Lord Jagannath in Orissa 
is no less and the spate of recorded literature in which.Lord 
Jagannath and his temple finds mention are equally immense. 
If seventy percent of the Oriya writings in good olden 
days, were religion-based, philosophioal and spiritual, then 
more than sixty peroent of these typical compositions were 
about the Lord Jagannath, His temple, His festivals, rites, 
and rituals, the pattern of Jagannath worship in Orissa and 
their impact on the socio-religious life of Orissa. No poet 
could afford to keep aloof from the main currents of the 
religious thoughts of Orissa then. It was oonsidered to be 
the symbol of highest literary achievements if an author 
or poet could commemmorate the importance and significance 
of the worship of Jagannath in his lyrical compositions. 
The bulk of such literature oentring round about Lord 
Jagannath falls into different categories, Such as : 


1. Compositions based on the history of the advant of 
Lord Jagannath as a deity, history relating to the 
construction of the Jagannath Temple at Puri. 


2. Compositions’ of the Pattern of devotional prayer that 
was dedicated to Lord Jagannath invoking his blessings. 


3. Stories, legends explaining the superme power of the 
Lord Jagannath current in the village life of Orissa. 


To the first category of literary compositions on the Lord 
Jagannath belongs a portion of epic writing of Sarala Maha- 
bharat. It was Sarala Das, the earliest celebrated poet of 
Orissa, who linked the unburnt heart of Sreekrishna to that 
of Lord Jagannath thus bridged the gulf between Saurastra 
(the place where Shrikrishna was shot by an arrow by 
non-aryan Jara Shavar) and Puri (the place where the 
unburnt portion of ShreeKrishna’s body was found). The 
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poet Sarala Das in his Mahabharat (Musali Parva) has des- 
cribed in details identifying the Lord Jagannath with 
SriKrishna. Sarala, ‘though 2 devotee of Shakti Cult’ was 
equally drawn to other forms of religious practices. He 
desoribed the Lord Jagannath as all-pervading supreme 
soul Param Brahmo and according to him Jagannath was 
Avatari. He mentioned in his Mahabharata that Balabhadra, 
Subhadra and Jagannath constitute Trinity. The poet has 
not hesitated to deolarc that Jagannath is Buddha : Bandai 
SreeJagannath Baikunthabasi, Boudharupe Nilgiri sikhe at 
Basi (Madhya Parva). Soholars have held that (Jagannath, his 
brother Balbhadra and sister Subhadra are but symbolical 
figures of the Buddhist triad that is Buddha. Dhamma and 
Sangha and this belief has found way in Oriya writings of 
these days. Historical as well as geographical evidences 
tend to establish beyond doubt that ihe image of Buddha 
was replaced by the image of Lord Jagannath or Buddha 
and Jagannath have been identified as one. Several stories 
relating to the origin and spread of the worship of Lord 
Jagannath have been furnished by Sarala Das and all these 
prove that by the 15th century Jagannath had occupied an 
important place in the religious life of Orissa and a distinct 
tradition had developed embracing the public life. Anant 
Verman, Chodaganga Dev, the founder of Ganga dynasty in 
Orissa accorded reoognition to the worship “of Lord Jaga- 
nnath as a Hindu deity and thus the fusion of Buddhistic 
and non-aryan deity with aryan deity resulted in integration 
of various Social forces and rcligious practices. The story of 
Indradyumna, Malab, Viswa Vasu and the discovery of blue- 
mountain (NilaSaila) has found expression both in recorded 
literature and in folklore and the rulers of the Ganga dynasty 
and Solar dynasty beoame staunch devotees of the Lord Jaga- 
nnath and thus Lord Jagannath was the presiding state deity 
of the ruling dynasties of Orissa. The political history of 
Orissa became merged with the growth and spréad of the cult 
of Jagannath-Dharma in Orissa and the sooial and religious 
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6utlook was accordingly determined, through ages. The 
kings of the solar dynasty were merely the agents of the 
Lord Jagannath in matters cf administration, and social 
affairs. Deula Tola, a balled composition by Bipra Nilambar 
Das embodies the details of descriptions of the Temple of 
Lord Jagannath. Historical evidences and authenticity of 
the construction of this composition is acknowledged by 
all. It established the loyalty and striot adherence of the 
millions, in the villages to the worship of the Lord Jagannath, 
Balaram and Subhadra. 


Arjun Das, a poet in his two well-known poetical 
works ‘Kalpalata’ ‘Rambibha’ has made oopious references 
to Lord Jagannath, His worship, Purosottam Khetra, His 
abode and the poet commenoes his compositions with respect- 
ful roference to Lord Jagannatha and his various ritual, 
such as (Snan Purnima) celebrations in Jagannath Temple. 
In one of the chapters of “‘Kalpalata’”’ the poet describes : 


Nilgiri Jagannath 

Sankha chakra chaturhasta 

Ratha Bijayaku Ana 

Sun ho Mana ye 

Balagandi prabesh, rhina naba divas 

Sisu Arjun Das, Mane bellas He (8th chapter) 


(The Lord Jagannatb, with conch sheel wheel in hand, 
ascending oar, reaches some looal place after nine days the 
poet Sisu Arjun Das thus describes). 


The tradition of the cult of Jagannath set up by 
Jayadev in his celebrated “Gita Govind” (Sanskrit) and Sarala 
Das in his Mahabharat, was further cultivated and strengthened 
by the subsequent Oriya poets particularly so by the five 
saint poets Balarama Das, Jagannath Das, Achyutananda 
Das, Ananta Das, and Jasobanta Das. The various literary 
works belonging to the Vaishnab poets such as Balaram, 
Jagannath, Aochyuta, Ananta and Jasobanta Das during the 
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16th century demonstrate in unmistakable language the 
impact of the worship of Jagannath in Orissa extended then 
by the arrival of Chaitanya Dev in the holy land Utkal in 
1510 and his stay for about 18years in Orissa marked the 
beginning of a dynamic change in the worship of Lord 
Jagannath. Chaitanya held that Jagannath is the incar- 
nation of Lord ShriKrishna. According to Dibakar Das 
the biographer of the Saint poet Jagannath Das : 


Jagannatha Je Solakala 
Tanhu kalae Nanda Bala 
Kalaku Solakala Kari 
Gopi Bihare Narahari 


Profound ‘in interpretation and deep in spiritual significance 
the works of these poets further revolutionised the tradition 
of Jagannath Dharma in Orissa. Each one of these 
mystic poets and spiritual devotees has left a volume of 
literature which are well-studied by the Oriya people and 


their influence on the teeming millions in Orissa can never 
be calculated. 


Jagannath Das accepted the Lord Jagannath as the supreme 
deity of the entire universe, when he said : 


Jemante Janak Dulari 
Ramanhu Anku Na Jani 
Jeinante Parvata Duhita 
Hrude Bhabanti Pancha Matha 
Temante Das Jagannath 
Hrude Bhabanti Jagannath 


(As the daughter of Janak knew no other than Ramachandra, 
as the daughter of Himalayas knew the five-headed Siva, 
similarly the poet devotee Jagannath worships the Lord 
in his heart of hearts). These five poets have acclaimed that 
the Lord Jagannath is neve: different from that of shapeless 
Brahma in the way the Mahayanis have described the eternal 
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“Brahma” as ‘Sunya Purusa’. By the 16th century Buddhism 
has reached the stage of disintegration in whole of India. 
Buddha it was no wonder, was perhaps identified with the epic 
deities of Hinduism. Buddhism'really remained as an abstract 
philosophical phenomena. The oult of Sunya of Buddhism 
was not new in Indian ethics and religious doctrines. The 
Oriya Poets therefore have desoribed and defined ths Lord 
Jagannath as Buddha, as Ram as Krushna. It follows that 
Purushottama Kshetra or “Nilagiri” has been identified with 
Brundaban. When Poet Jagannath sings : 


Suna he Sujan Jane Srikrishna Lila Akshyane 
Nitya Sthane nitya kheda khedanti Hari 
Koti Brahman na jananti Ananta Sasa nmutrati 
Se prabhu bije Ea anintya Nitgiri Sol Choupadi) 


According to the medieval Oriya poets, Shiva, Vishnu, Braluna, 
are represented as Balaram, Jagannath and Subhadra in 
Purusottam-Kshetra. According to another Oriya poet Brahma 
was cursed by Krushna in Dwapara, for having stolen 
the cows of the cowherds of Gopapur, to be born in 
Kali era as Subhadra and would bc worshipped along with 
Balaram and Jagannath. Again Balabhadra, Jagannath and 
Subhadra have been conceived as Shiva, Vishnu and Durga 
respectively. In Puri (Purushottam) the Gods Brahma, Vishnu, 
Mahesvar, Durga have been equally worshipped and sung, 
therefore this holy city hasbeen claimed by followers of all 
sects and religions, such as Vaishnav, Saiva, Sakta alike. 


Balaram Das says in his much significant work ‘Gupta 
Gita’ that 


Balabhadra Je Sam Hoi 
Ruka Je Subhadra Atai 
Jajur Veda Sree Jagannath 
Atharba Sudarshan Partha 
Nasika Sudrashan Kahi 


Source: KC Dash, Digitized by PPRACHIN, SOA 


Adhar Subhadra Atai- 
Nayan Jagannath Jan 
Balabhadra Je Shraban. 


In the same strain poet Balaram Das declared in Brahmanda 
Bhugol : 


Mukha Kamala Sikha Jae 
Swarga Bolin Veda Kahe 
Kantham Kati Jai Hoi 
Martya Bolin Veda Kahi 
Katir« Pad Jae Pun 
Patel Boli He Arjun. 


That the Lord Jagannath is all-pervading, omnipresent iS 


again emphasised by Balaram Das in his Vendanta Sar Gupta 
Gita : 


Sarba Niladrire Sthiti 
Ethu Sakal Jata Hointi 
Samasta Abatar Man 
Jet Hoin Pase Pun. 


‘Bata Abkasha’ a small composition of the same poet gives 
in vivid language the enduring scene of the assembly of 
various heavenly deities inside the Jagannath temple during 
his worship. These deities include Indra, Chandra, Brahma, 
Shiva, Laxmi, Saraswati and many others. Similarly Bedha 
Parikrama (visit round the premises of the Jagannath Temple) 
offers detailed description of the gods and goddesses round 
and jnside the temple. The devotee poet Balaram Das was 
once offended by ruling King Prataprudra Dey. When Balaram 
prayed to his Lord Jagannath to avenge this humiliation, , 
Jagannath moved by the tearful appeal of his devotee, came 
to his rescue. Balaram Das compared the meeting of Laxmi 
& Narayan during the car festival with the installation cere- 
mony of Ram and Sita in Ajodhya: Ajodhyara abhiseka, 
Sreerama Jemanta Tesan Nilgirire, Lakshmi Jagannath, The. 
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most celebrated poet of great spiritual vitality and signi- 
ficance was Jagannath Das, popularly known as Atibadi 
Jagannath Das. Like his preceptor and spiritual teacher 
Balaram Das, he threw his heart and soul at the feet of 
Lord Jagannath and popularised the Jagannath-cult through- 
out the length and breadth of Orissa. Both literary 
creations and personal daily practices, performances and 
conduct combined to generate an atmosphere where the 
worship of the Lord Jagannath became the only religious 
faith. Jagannatha Das’s “Daru Brahma Gita” portiays in 
simple language bringing out the spiritual sanctity of Puruso- 
‘ttam Kshetra and Jagannath Dev. These five saint 
poets of Orissa and Shri Chaitanya Dev played an important 
role in giving the cult of Jagannath a new dimension, & now 
meaning. Their mystical writings were sincerely concerned 
with human soul and divine sublimation. A powerful and 
effective revolt took place in the sphere of the cult of Jaga- 
nnath during the period the five saint poets lived and wrote. 
Their writings ‘provided a link between the common man and 
the devotees of Vaishnab faith. The Gajapati rulers also 
were impressed by the devotional and literaiy compositions 
of the psriod. Many stories, legends pertaining to the 
worship of Ihe Lord Jagannath and all-pervading supreme 
power of Lord Jagannath gained currency in the country. 
The story of Manika Gaudani the name of a village 
lady, selling curd to Lord Jagannath and Balabhadra is very 
popular in the rural Orissa. That Lord Jagannath can never 
neglect the prayer of his devotees is proved in the story of 
victorious expedition of Gajapati Purushottama Dev, against 
Kanchi. The popular work “Ram Bibha” though based on 
the puranic theme of Ram and Sita, is also full of Saluta- 
tion and praise of Lord Jagannath. The poet has seen no 
distinotion between Ramaohandra and Jagannath. The 
ancient literary works like Usha Vilas by Sisu Shankar Das, 
Rahasya Manjari by Dev Dullab Das, Sasi Sena by Pratap 
Roy, Rukmini Bibha by Kartik Das based on stories of 
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Mahabharata are also very rich in the direct or indirect 


description of Lord Jagannath and his permanent abode, 
Sreenilachala. 


All these works and expositions of the oult of the 
Lord Jagannath were preoeded by several Sanskrit literary 
works such as Jnanasidhi by Indrabhuti, Anargha ' Raghab 
Natak (Murari Misra, 9th century), Probodha Chandro- 
daya Nataka (Sri Krushna Mishra, 11th century). During 
the period preceding the reign of Mukunda Dev the last 
independent Hindu ruler of Orissa and after Prataprudra 
Dev Orissa suffered political instability, as well as disintegra- 
tion in the cultural life, to be followed by Muslim rule 
beginning from 1568. From the 16th century upto the end. 
of eighteenth century, Orissa had to pass through political 
turmoil, Social upheaval and religious vicissitude. Despite 
Kalapahada’s heinous attempt to destroy the temples of 
Orissa and its gods and goddesses and the cruel and 
inhuman attitude of Muslim rulers the temple of. Jagannath 
stands with its banner flying high in the sky and the Lord 
Jagannath has been increasingly attracting devotees, pilgrims 
in thousands and lacs every year to His Purusottama Kshetra. 
The Oriya literature during these centuries have produced 
more enduring works on the cult of Jagannath and the bulk 
of such spiritual writings have been presented in lyrical 
ballads or sonorous music, quite in keeping with the artistic 
temper of Oriyas. Thus the religious consciousness or to be 
more, precise, Jagannath-consiousness has been enshrined in 
song, in music, in epic compositions and many other genuine 
literary forms during the two hundred years from 1568. 
The great medieval poets like Upendra Bhanja, Dinakrushna 
Das, Abhimanyu Samant Sinhar, Brajanath Badjena, Jadumani 
Mahapatra, Kevisurya Baldev Rath, Bhakta Charan Das 
have sung the spiritual and divine essence of the worship of 
Lord Jagannath and through their writings Jagannath-Dharma 
remains a living force even today. The poet Dibakar. Das, 
who wrote in verse the biography of the devotee poet, Jaga- 
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nnath Das, has given the worship of Jagannath the highest 
place. 


The description of the holy seat of Purssottama Kshetra 
in Upendra Bhanja’s poetry (ref: Koti Brahmanda Sundari) 
Jadumani’s Prabandha Purnachandra are of great value to the 
students of religion and literature. Kavisurya Baladev’s much 
celebrated poem “‘Sarpa Janana” has been most fascinating and 
enchanting. It strikes the heart of every listener and every devotee’s 
heart vibrates with eternal joy. It has supplied fresh thought 
and unique imaginations in Oriya literature. It embodies 
the out pourings of a saint devotce before his Lord Jaga- 
nnath. Its reoitation, creates an awareness among the mass 
jeading to the unending tradition of the Jagannath-cult in 
Orissa. Similarly the prayer song of a muslim poet Salbeg. 
addressed to Lord Jagannath gives a new direction, a greater 
harmony, and extended meaning to the Jagannath-Dharma 
in Orissa. This poem of a muslim poet is a challenge to 
the religious fanatics and muslim conqueror like Kalapahad. 
This ‘poem combines the spiritual value along with the reli- 
gious tolerance and tends to explain the supremaoy of the 


Lord Jagannath, Purushottama Kshetra to all other religions 
and faiths. 


In the nineteenth century Sadhu Sunder Das of Kujibar 
Math in the distriot of Cuttack could claim that the doctrines 
of Christianity were no different from the universal humani- 
stic principles as enshrined in the religious doctrines of Jaga- 
nnath Cult. Jagannath, the redeemer of the fallen offers 
a splendid thesis, unity in diversity and represents Vishnu 
worship in all his manifestations. To the people of Orissa 
the Lord Jagannath and his brother Balabhadra and his 

' sister Subhadra mean symbolic demonstration of patriotism and 
humanism of a higher order, and equality in all respeqts of 
life. Before the Lord Jagannath & poor peasant and @ 
or emperor are equal, The worship of Jagannath overcomes 
all diffsronces, ‘disparity in caste, creed and faith, and pims 
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at universal brotherhood, fraternity and catholicity of religious 
attitude. That is why the annual Car-Festival of the Lord 
Jagannath have attracted thousands and thousands of pilgrims 
from all over India and the world every year ‘and promoted 
harmony in the history of Hindu ethios and Ssooial ideas. 
Many saint religious preachers have reached this holy oity 
Purusottama Kshetra exposing their lives to the risk of 
distant long and tedious journies to pay homage to Lord 
Jagannath and after having reached they have surrendered 
themselves at the feet of Lord Jagannath and have thus 
breathed their last to attain divine salvation. Thus Puri 
(Purusottama Kshetra) has been dynamic centre from which 
radiated innumerable’ personalities and missionaries spreading 
the teachings, the principles all-over India. The cult of 
‘Jagannath-worship has penetrated far into Himalayas and 
Nepal in the north and Cape camoraine in the south. Lord 
Chaitanya (Bengal), Guru Nanak (Panjab) and Shankar Dev 
(Assam) visited Puri, acknowledged the supremacy and 
universal meaning of the Jagannath-worship and preached 
the ethical ideas of Jagannath-Dharma. It is said that Guru 
Nanak explained the true meaning of Arati in the manner. 
desoribed below : 


“The sky is the salver 
The Sun and the Moon are Lamps 
The sphere of stars are studded in it as Jewels 
The Chandan-scented wind from the Malaya Mountain 
waves and scatter across the fragrance of myriad flowers. 
Thus is thy worship performed 
Thousands are thy eyes. yet haste Thou a eye? 
Thousands are Thy forms yet 

< hast thou a form? N 

“ Thousands are thy lotus-feet yet hast thou a feet? 
Thousands, thy noses to smell, yet hast thou a nose 
O, wonder of the wonders!” 


Similarly Chaitanya’s impressions and understanding of the 
universally embraoing Jagannath oult have been recorded In 


alt 
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one and thousand compositions by his successors. Shankar 
Dev was overwhelmed by the unifying spiritual forces of 
the Vaishnavism that identified -v:ith the Lord Jagannath. 


The chief aim and objective of the Jagannath-Dharma 
is to establish religious and social harmony in the country 
and the Oriya poets in the medieval period have sung to 
create an universal order of mankind and unity. Accord- 
ingly the tradition of Mahaprasad in the Jagannath temple 
signifies the breadth and depth of Jagannath-worship in 
Orissa as well in India. The essence of Jagannath-Dharma is 
‘linking up the individual soul with the universal according 
to Jain tradition. The idea of non-violence, absence of social 
‘restriction, fraternity, universal brotherhood, spiritual salva- 
tion of mankind 'as embodied in Jagannath-worship and 
represented in the medieval Oriya literature have a great relevance 
for the. present times. This has contributed greatly to the growth 
.of social order based on harmony, piety, compassion and mutual. 
‘understanding. The tales relating to the origin and expansion 
.of the Jagannath-Dharma 2s recorded in Oiiya literature is 
edifying and beautifying. 
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“Jagannath"—A Folklore Study 


Dr. Kunjabihari Das. 


Aryanisation of Jagannath from his aboriginal origin is 
an interesting study. Mythology and Folklore, Philosophy 
and Theology meet in this prouuct of human thought and 
imagination in a single point. Jagannath grows and develops 
into: a universal institution, continues to satisfy human urge 
for devotion from the beginning of the history of religion, 


gives a purpose to life and a meaning to all human activities 
on the earth. 


Mythology starts with Krushna, leaving His mortal coil in the 
age of Dwapara. After the destruction of “Jadus’”’, Krushna 
felt no need of His existence on the earth, slept on a bower 
of creepers in preparation for his final journey. Jara, a - 
Shavara, in hunting, mistook His red fect as ears of a deer and 
pierced them with an arrow and unconsciously caused the end 
of Krushna’s incarnation. ¢: 


Dwapara was now over. Came the Age Kali. Krushna 
was worshipped as “‘Nilamadhava” by Visvavasu, the son of 
Jara. Visvavasu, the .head of the Shavaras (an aboriginal 
tribe) was a great devotee. He was the lone worshipper and 
permitted none else either to see the Lord or worship Him. 
The Lore Himself seemed to love loneliness and solitude and, 
the singleminded devotion of this single individual. 
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But this was alien to the usual nature of an all—pervad- 
ing God who loved to play with human emotions from the 
lowliest to the highest in all past ages. 


Indradyumna, the king of Malwa, got. a scent of the 
Nilamadhava and wished to worship Him in a temple. He 
sent Vidyapati, a brahmin in search of the Lord. Viswabasu 
forced Vidyapati to marry his daughter Lalita or face death. 
Vidyapati found no way of escape and married her. This 
marriage brought about a union and a Social, religious and 
cultural: fusion of the aborigins and Aryans and the inter- 
mixture of blood gave rise to a generations. of Daitas, the 
permanent worshippers of Lord Jagannath. 


Lalita requested her father to show Nilamadhava to 
Vidyapati. Her father agreed with the condition that his son- 
in-law would be’ taken to the Lord blind-folded with no 
prospect of showing Him to anybody else in future. Lalita was, 
however, cleverer than her father. She tied some mustard 
seeds to the napkin of her husband who scattered them on 
both sides of the road, unnoticed by Viswabasu. The seeds 
grew up into plants which bore flowers and helped Indra- 
dyumpra to see the way in the deep and dense pathless forest. 


Vidyapati saw Nilamadhava lying under a banyan tree 
and prayed to the Lord with great devotion. Visvavasu 
permitted his son-in-law to stay for some time with the Lord 
and went in search of: roots and fruits from the forest. In 
the meantime, Vidyapati noticed a crow falling down into a 
pool! of water in front of the Lord and turning out into a 
four-handed God, he went straight to Vaikunth, the abode 
of Vishnu. Vidyapati. was spiritually inspired with this 
incident and tried to imitate the crow. The four-handed “° 
God; however, prevented him from doing it. He requested 
Vidyapati to show Indradyumna& the place where the Lord 
Was being worshipped as it was a sin on the part of a messe- 
1Higer not to give news to the master who had appointed him. 
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If he would fail to give message, he would be turned into 
a wooden frog and stay in that state for one thousand years. 


Visvavasu used to offer, fruits and roots to the Lord 
and He joyfully extended His hands to accept the offering of 
the devotee. But nothing like that happened that day. The 
Lord declared that He would like to be worshipped as 
‘Daru Brahma’ (Wooden image) in a temple. 


Vidyapati heard this, badc farewell to his wife and father- 
in-law, reached the kingdom of Indradyumna and informed 
him of this matter. Then the king paid a visit to Nila- 
madhava and before the look of the Lord, he thought 
himself a great monarch who would have the proud privilege 
of installing the image of the Lord in a big temple. The 
Lord who could read heart and soul of man, got a Scent 
of the littleness of the king and disappeared. Being unable 
to see the Lord, the king regretted.and suspeoted that Nila- 
madhava was stolen away by Visvaasu. The king quiokly 
drove his army to arrest him. The ‘Lord, however, saved 
the situation that nobody was responsible for His disappear- 
ance. He desired that the king Should build a temple and 
invite Brahma, the creator to oelebrate the purification 
ceremony. 


Indradyumna built a temple on Nilachala (blue moun- 
tain) of a height of one hunderd twenty oubits, proceeded to 
heaven to invite Brahma who was in a state of offering 
water to the Lord in prayer and requested his royal guest 
to wait for sometime till his prayer was over. In earthly 
caloulation of the king,. his waiting meant many years. 
In the meantime, the world underwent many changes 
and the ‘temple was concealed under the wind-driven sea 
sands. Galamadhava who then was the king of Orissa moved 
about on the horse baok. The hoof of the horse struck 
against the top of the temple. .The king made a thorough 
olearance of the sand and was moved by the oharm of this 
great temple. He was tempted to claim it as his own strug 
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ture. Indradyumna who now came down from heaven with 
Brahma for purification ceremony of the temple, claimed 
that he was the builder. A dispute ensued. But there was 
no living being left who could act, as witness. 


The four-handed orow-God named Bhusunda,.. medi- 
tating with legs up on the branch of a banian tree called 
Kalpabata (tree eternal) was referred to as the first witness. 
As he heard somebody calling from down earth, he enquired 
him of his name, place and position. The four-headed 
Brahma introduced himself as .the creator. The crow-God 
remarked that he had noticed crores of Brahmas passing 
away before his very oyes including the one thousand headed 
one. This Brahma as far as he knew, was born from the 
lotus: grown on the navel of Vishnu. The crow-God then 
cross-examined Galamadhava and passed the judgment that 
Indradyumna was the ‘real builder. Galamadhava, however, 
did not acoept this decision. Then they all passed to the 
next witness—a tortoise. 


The tortoise said that he was once a human being, a 
labourer engaged in construction of this great temple. The 
pressure of works was heavy and he turned into turtle. The 
sight of Indradyumna terrified him as he feared that he might 
again be engaged to finish the rest of the construction of 
the temple. The matter was proved beyond doubt that 
‘Tndradyumna was the real builder. Galamadbava was proved 
was proved to be a liar. His statue was installed outside 
the temple. He remained unhonoured and unworshipped 
for ages as punishment for his falsehood. 


Brahma was then requested to oelebrate-the purification. 
ceremony. Brahma said that he was incapable of doing it. 


He could only tie a flag in the name of the God at the top 
of the temple, the sight of ,which would free the people from 
material bondage. 


The great ‘temple remained vacant. Indradyumna unable 


216 


Source: KC Dash, Digitized by PPRACHIN, SOA 


to do anything lay on the grass starving. The Lord appeared 
to him in dream and said that he would see a log of wood 
floating in the mouth of the river: Banki at its confluence in 
the sea. Indradyumna went ir a magnificient royal procession 
of elephants, horses, soldiers and heroes, tried to draw the log 
with ‘all forces at his command, but:was unable to move it. 
The King was sorry for relying too muoh on physical 
strength and again lay starving there. Lord Jagannath again 
appeared to him in dream and advised him not to make a 
show of his force. He should approach the log in all humi- 
lity with a golden cart and silken pillow. Visvavasu and 
Vidyapati, the other devotees, should be invited to load the 
log in the cart and draw it to the temple. The King aoted 


according to His advice and the log was very easily carried 
to the destination. 


Thousands of artisans were engaged to build the images 

out of the log. They boasted of their skill and miserably 
failed to. make any progress. The log seemed too hard for 
them. All outting implements were broken. The king 
did not knot what to do next. Queen Gundicha kept mum 
at the oriss. All artisans were at a fix. At that time, an 
old man appeared in the scene and promised the king that 
he. would be able to build the images. No one believed it 
as he looked too old and weak. But he proved his efficienoy 
by lifting easily this too heavy log. The log was put inside 
the temple without anybody’s assistance. The old artisan 
promised to finish the images within twenty one days. The 
door of the temple should not be opened before that period 
was completed. The artisan was bent up inside the temple. 
‘The door was locked and sealed. Thus fourteen days 
continued to pass. No sound was audible from inside the 
temple. Queen Gundioha should full of worry with and anxiety 
insisted on the king to break the seal and open the floor as 
she was afraid that old man might be dead. The king had 
to open the door. But lo ! the images were unfinished and the 
old man was not found anywhere. Everyone believed that 
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He might be God Himself. Otherwise, who of flesh and 
blood could build the image of the the Almighty? 


Now the grave voice of the Lord Jagannath was heard. 
He was pleased with the king and gave him liberty to ask 
for any boon. The king, however, did not avail of this 
opportunity to ask for a bigger kingdom, wealth, a long 
lease of life, of anything pertaining to physical happiness. 
His boon was the strangest of the strange. He asked for the 
boon saying that there should no one be left in his family 
to claim this temple and the image of the ‘Lord as a proud 
heritage, for that pride would damage the efficasy of the 


good died. The boon was granted. The great royal devotee 
had no successor. 


However, rich and powerful no one can be counted 
great before the Lord. All are put on the same footing 
and equally treated. The monarch with a great empire had 
to do the sweeping work in car festival of the Lord. This 
great tradition is valued till today. 


Jagannath is the most cosmopolite of all gods of all 
religions—the symbol ‘of the highest tolerance and universal 
brotherhood, a Source of thousands of “folksongs, ballads, 
and folktales, thus making Hiniself deeply rooted to the soil 
and extending Himself beyond al! limits. 
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Jagannath and Oriya Literature 


Dr. J. B. Moharty 


In the religious history of India the signficance of the 
Jagannath-Cult as a symbol of religious synthesis has been 
recognised. And through ages it has attracted as well as 
influenced the religious minded people as well the saints 
and devotees. The impact of Jagannath-worship is partiou- 
larly inestimable, so far as the Oriya literature and the national 
life of Oriyas are concerned. Though many deities are being 
worshipped in Orissa, Lord Jagannath has been accepted 
as the supreme Lord in this oountry. The main principles 
of this cult are benevolence, friendship, universal brother- 
hood, and religious harmony. Through this the Saivite, 
Sakta, Nirguna and Saguna form of worship have been 
synthesised and Lord Jagannath has been regarded as the 
incarnation of Vishnu in form of Buddha. 


Since the beginning of the Oriya literature, Jagannath, the 
supreme deity of this land has been the fountain head of 
inspiration to many poets of mythology and lyrics. We get 
the speoimen of old Oriya prose from the chronicle of 
Jagannath temple known as Madala Panji. We get evidence to 
the faot that in the 16th century, dramas were also being 
enacted onthe stage ereoted in the temple of Lord Jagannath. 
Jagannath Ballabha Natak by Ray Ramananda was: staged 
in this temple whioh Shree Chaitanya witnessed. 
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Many poets of Orissa have composed religious lyrics 
in Hindi and in Sanskrit, on Lord Jagannath. The rulers of 
Orissa have also dedicated all their wealth in honour of Lord 
Jagannath. In Orissa Lord Jagannath has beer symbolised 
as the epitone of the people’s pride, prerstige and sole refuge. 
A new philosophy pattern of thought and oulture have 
developed in this country, have made Jagannath the central 
figure. This has given rise to many legends and traditions. 
This Jagannath-oconsciousness has permeated into every strata 
of social life of Orissa. 


It is unique, how the Kings of Orissa have dedicated 
all their riches to Jagannath. Maharaja Kapilendra, the famous 
ruler of Orissa ‘who was supposed to be the patron of Sarala 
Das, the poet, deolared in one of his stone inscriptions on 
the 19th anka of his rule, that Pundarika Gopa Sari had 
been offered to Lord Jagannath. In another of his stone 
inscriptions he proclaimed in honour of Lord Jagannath— 
‘Oh! Lord Jagannath, you know my inner and outer actions 
and intentions. The treasure I have belongs to you, the 
wealth I have besides these will be distributed amongst the 
Bramhins as much I can, Pray bestow your blessings on 
this piece of Lord(whioh does not belong to me) and its ruler’. 


Most of the poets of Orissa have begun their poems 
with a prayer to Lord Jagannath. Even the faot that Balaram 
Das bas named his Ramayan, ‘Jagamohan Ramayan’ as he 
could - compose it with the blessings of Lord Jagannath. 
Therefore, he wrote that the author of this Jagamohan 
Ramayan is none but Lord Jagannath. ‘Many poets beginn- 
ing from the first rhetoric Oriya poet Arjun Das inoluding 
Upendra Bhanja and others have started writings with 
a prayer to Lord Jagannath. 


It may be said that Balaram Das has composed a poem 
named Bata Abakash in order to establish the supremaoy 


“of Lord Jagannath over all other Gods and ‘Goddesses. How 
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through the meroy of Lord Jagannath the poet could visit 
Lanka (Cylon) mysteriously and was able to see in a vision 
and how under the Kalpabatg Lord Jagannath was worshi- 
pped by many gods and goddesses has been described in 
the said book. In his poem ‘Bhava Samudra’ (A sea of emotion) 
the blessing and kindness of Lord Jagannath have been 
depicted—How Lord Jagannath discarding the pompous and 
royal car made by the king has accepted “the car made of 
sand of a true devotee has been desoribed in this small poem. 
In Laxmi purana the domestic picture of Lord Jagannath, 
Balaram and Subhadra and’ the evil effeots of insulting the 
wife has been depicted. It has also been beautifully describod 
in this small mythical poem how an untouchable being pure 
can attain the blessings of Laxmi, the goddess of wealth. 


Jagannath Das is his Daru Brahma Gita has described 
glories of Lord Jagannath. So also the mystio poet Achyuta- 
nanda in his famous work ‘Sunya Samhita’ has seen the happy 
combination of Aoisorya Lila and Madhuryalila along 
with the ‘Mahamantra’ in the form of Chaturdha murti the 
four images inoluding the image of Balaram, Jagannath, 
Subhadra and Sudarsana. 


The poet Mahadev Das has composed a purana named 
Niladri Mahodaya in Oriya after the. Sanskrit Purana of 
the same name and ‘Utkala Khanda’ of ‘Skanda Puran2’. 
In Deula Tola (The construction of Temple) by Nilambar 
Das the construction of the temple at Shreekshetra or Puri 
by the King Indradyumna is desoribed. Rama Das has - 
desoribed the supernatural activities of a few devotees of 
Jagannath in his ‘Dadhyata Bhakti’. 


Kanchi Kaberi a beautiful poem by Purusottam Das. 
relates to the supernatural power of Lord Jagannath is based 
on a legend. The ruler of Kanchi refused to give her daughter. 
in marriage to Purusottam Dev, the King of Orissa as he 
used to perform the work of a scavenger in the cars of> 

“ Lord Jagannath, Balabhadra and Subhadra, during the famous 
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car festival like an ordinary sweeper. Hence to take revenge 
of this insult Purusottam Dev went on an expedition 
against the ruler ‘of Kanchi. «But being defeated he took 
refuge to Jagannath and prayed for help. Lord Jagannath 
and Balaram being dressed as fighters on horseback went to 
Kanchi and made Purusottam Dev victorious in the battle. 
Thus the purpose of this poem is: to glorify Lord Jagannath, 
how he protcots” the honour and prestige of his worshipper 
and subdues the ego And vanity of the proud. Besides it 
abounds other legends about the coming to the throne of 
Kapilendra Dev and Purusottam Dev, the rulers of Orissa. 


The devotional poets of Orissa have regarded Jagannath 
as Nitya Purusa, Purna Brahma, incarnation of Buddha 
Purusottam and symbol of Nirguna Brahma. It is therefore 
Puri, the seat of Jagannath has been regarded as his perma- 
nent abode or nityasthali. In this way the importance of 
exocllence of Puri has been established through the writings 
of the devotional poets of Orissa, that has naturally oreated 
in the mind of the people a ‘noble sense of honour and 
pride for the land. In the words of Balaram Das ‘In this 
world the land of Bharat-Barsa is best. Within Bharata-Barsa 
the region known as ‘Nilagiri’ (Blue Mountain) where Lord 
Jagannath resides is the best. This Nilagiri is equivalent, to 
Baikuntha, the permanent abode of Vishnu’. 


This place is more sacred and glorified than other places 
of pilgrimage in India, say world. In this universe compri- 
sing of fourteen Spheres the land ‘Bharat-Barsa’ is blessed. 
No where man can attain perfection except here. None 
can be compared to this place. Even important places like 
Dwaraka, Ayodhya, Mathura and Brundabana where Gopalila 
was performed cannot stand in comparison to this place 
called Nilqdri Baikuntha, the heavenly abode on the top ‘of 
the blue mountain, 


Aocoording to these mythical poets it is from Puri that 
the creation began and different incarnations of Vishnu have 
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manifested themselves here. This has been desoribed by 
Balaram Das, the devotional poet as—‘I stay permanently at 
the Blue Mountain (Niladri) and all incarnations issue forth 
from here only’. This. has also been acknowledged in 
Niladri Mahodaya as such—‘Vishnu took the shape of 
Barata (Boar) at this place and it is here that He slept 
on the leaf of a banyan tree and Brahma emerged out of 


his naval region. The place, unique creation of the Lord, 
is indeed beyond comparison.’ 


Jaya Sinha, a poet of 18th century, has also glorified the ° 
excellence of this saored place in his poem Kshetra Mahatmya. 
Besides, that Lord Jagannath who symbolises Nirguna Brahma 
has been admitted by the devotional poets of Orissa belonging 
to Vaishnab sect. Hence he is addressed as Daru Brahma 
(The sacred log of Almighty) ‘That Divine light in shape of 
a log is manifested at Blue mountain or Nilachala.’ 


It is worth mentioning. here that the lyrics were written 
in praise of the Lord Jagannath by many poets 
including Balaram Das and others. Though the devotional 
poets of Orissa have accepted Lord Jagannath as their sole 
refuge, dispenser of sorrows, the redeemer of the down-trodden 
(Patitapaban) and protector. They have not visualised him as 
‘Rudra’ or the destroyer and the terrible. The devotional 
poets of Orissa have depicted Lord Jagannath in the manner 
as ths Vaishnab poets have done to Lord Krushna as the 
incarnation of various ‘“Rasas’ including Santa, Dasya, 
Sakhya, Baschhalya and Madhurya. They have made Jagannath 
as the universal Lord not only as the universal friend Jaga- 
bandhu but also the friend of lowly depressed (Dinabandhu). 
They have not mentioned of the difference between Lord 


Jagannath and Shreekrushna. This can be testified from 
the following lines : 


‘Glory to thee, Oh ! Lord Jagannath, the son of Jasoda. 
“The heart of Shreemati (Radha) expects you ‘as a ‘Chatale 
bird awaits the newly formed cloud.’ 
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‘Kanhu, the Eternal. Once a year you appear on the 
ohariot for the salvation of the downtrodden. 


‘Glory to Jagabandhu, the successor of Yadu, you are the 
divine soother like a sandle paste to the ‘hearts of Brajabali.’ 


The devotional poets of Orissa have conceived . the 
various .stages of oonjugal relationship as prevalent in 
the case of Radha and Krushna. Kabata Paka Gita, Laxmi 
Jagannath Vachanika or the poetic dialogue between Jagannath 
and Laxmi may be cited as the examples which is 
sung after Lord Jagannath returns from Gundicha ghar 
during car festival. This loving relationship have been 
charmingly depicted through many devotional lyrics that 
have oaptivated the hearts of the common people. Pocts of ° 
Orissa have regarded Ramachandra and Lord Jagannath aS 
the same deity. Many Chuatisas (Atupocal form of Orissan 
lyrics) have also been composed on and about Lord Jagannath 
of which Snana Smarana or Snanoschhab Chautisa depio- 
ting the ablution ceremony of Lord Jagannath by Dina- 
_ krushna Das is well-known. 


Though Lord Jagannath was being: addressed as (Prabhu) 
and Natha (Lord and Master) the devotional poets placed 
him on the royal throne Soon after Orissa lost its independ- 
ence and the power of the rulers of Orissa was curbed. . 
Lord Jagannath became Mahima, the sole Monarch and 
Ratna Simhasana Mahudamani (the jewel of the royal throne) 
the sole refuge of a helpless nation. 


Gajpati Mukanda Dev (1798-1817), when was imprisoned 
by Britishers at Cuttaok Barbatifort has not only expressed his 


misery to Lord Jagannath but also prayed him to subdue 
the enemies of the land in the following words: 


“Oh, Niladribehari, I am spending .my days pining 
-being imprisoned. I earnestly pray you to conquer the 
enemy using sword kept in your armoury”. But the devotee 
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who has renunciated the worldly attachments like the poet 
Banamali has said in one of his popular lyriocs—*‘Oh ! Jagannath, 
I do not sesk either power or help, but a oubit measure of 
land in the sacred Saradha Bali where I can sit and pray 
you—” Thus the devotee wants to feel the greatness of 
Jagannath through all his senSe organs. 


Many poets of Orissa have composed poems and lyrios 
about different festivals, held in honour of Lord Jagannath 
of which Jagamohan Chhanda of Dinakrushna Das is the best. 
In this poem the poet has desoribed the festivals and 
ceremonies of Lord Jagannath during different seasons of 
the year in fasoinating poetic :manner. 

In sixteenth century, there was .a revival of Vaisnavism 
in Orissa because of the Pancha Sakhas (Five saint poets), 
namely Balaram Das, Jagannath Das, Achuytananda Das, 
Ananta Das and Yasobanta Das and they could usher in a 
new tradition in the field of Oriya devotional lyrics in its 
various forms such as Janana, Bhajana, Chautisa in honour 
of Lord Jagannath. The flow of lyrios from the 15th century 
to the 20th oentury in honour of Lord Jagannath is evident 
from the anthology. 


Jagannath Janana Bhajan Stak by B. Patnaik and other 
anthologies of this kind are not uncommon. This includes 
the lyrical poems of Banamali, Shyamaghana, Shreechandan 
Sanand. Abhimanyu, Bharat, Raghunath, Hrudananda, Saria, 
Salabeg, Bhaktacharana and others. In addition to this the 
unpublished lyrios written ‘in praise of Lord Jagannath by 
many poets have come to light recently. 
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Bhakti movement in Jagannath Cult 
Prof. N. N. Pradhan 


The history of Bhakti- movement in Orissa remains still 
obscure in spite of much discussion made on the topio by 
many scholars. The Buddhist sources inform that the king 
Indrabhuti, the founder of the Bajrayana school of Buddhism. 
worshipped Jagannath as Buddhal!, and following the tradition 
Jayadeva and other medieval Vaishnav poets of Orissa have - 
invoked Jagannath as thle incarnation of lord °‘ Vishnu.® 
Even in the ancient paintings of Orissa the same idea has 
been refleoted. But the traditional popular literature narrate 
that the Shavar Visvabasu worshipped ‘his personal deity 
Nilamadhav in the forest at a place called Nilagiri’ From 
the story of king Indredyumna it appears to us that the 
worship of Nilamadhav was well-established by this Aryan 
king and his brahmin priests at Nilagiri on the sea shore. 
Recently a rare branch of the Atharv Veda, oalled Paippalad 
shakbha reveals the faot that Madhav is the presiding deity 
of the Paippalad Samhitas and so the personal deity of 
the Biahmins of that branch mostly found from Orissa alone.4 
The Tapini works like Purusottama Tepini of this Paippalad 
branch also glorify the Lord Purusottam and the place 
of Purusottam as the Nitya Golakapitha.’ The worship of 
Pippal Madhav, Nilamadhav, Niali Madhav in the district 
of Cuttack and the valley of the river Prachi, still continues 
“to-day. So, it seems that the vedic deity Madhav may not 
be different from the Madhav of Nilagiri’ worshipped by 
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Visvavasu, Indradyumna and his priest Vidyapati and the 
Madhav images of different places mentioned above. The 
puranic traditions further state that Indradyumna installed 
the deity Nilamadhav in the form of Daru, in a- well built 
temple at Nilagiri. «According to Madala Panji this temple 
had become old and wrecked and so a new temple was 
built by Yayati,¢ which was rebuilt by the Ganga kings of 
Orissa. | 


It is really diffioult to say what happened in the history 
of Nilamadhav for sometime before and after the rule of 
Ashok in Orissa. But since the time of Ashok’s rule in 
Orissa Buddhism became the religion of the people and the 
state... The Buddhist conference held at Pippalibana in Kashmir 
during the rule of Kanishka decided to worship the image 
of Tathagata Buddha. During thé Gupta period the Buddha 
was reoognised as an incarnation of the Lord Vishnu, proba- 
bly for the first time in. Matsya purana. At the religious 
“fares held in the court of Harsha’s, Buddha’s image was given 
a place among the Brahmanic Gods. Huentsang became sad 
to see tho fast deoline of Buddhism in India, which is its 
birth plaoz. Till this time from the reign of Ashok’s the 
influeno? of Buddhism was gradually dsclining, and the Brah- 
manism was fast rising getting liberal patronisation of the 
local rulers of different dynasties in India. During the period 
from the 7th to 10th century A. D. the Teligious life in India 
became highly complicated and in Orissa also the.same thing 
happened’. The Pitribhakta Mathars, the Sahiladbhavas 
were the patrons of Brahmanism with Shiva and Vishnu: 
worships, where as the Bhaumakar rulers were either the 
Buddhists, or the Vaishnavas or the both. It is noticed that 
the Brahmanism with Saktism, Shaivism and Vaishnavisnt 
was ‘getting fast popularised, whereas the Buddhism during 
this period thrived as an esotéric oult only among the non- 
brahmanio communities with accults and yogic practioes, 
the charaoteristio features of tantricism till the time of kings 
of some dynasty, when a vigorous attempt was made to 
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eradicate all the tantric practices by Janmejoy, Jajati and their 
preceptor Mahabhav Gupta.’ It was during this period when 
the important centres of Buddhism like Jajpur and Tosbali 
became the centres of Brahmanism with the worship of 
Brahmanic gods. It is diffioult to say whether at Nilagiri, 
Jagannath the deity of Indrabhuti’s and Nilamadhav of 
Indradyumna’s were two different gods, but by the 9th 
century A. D. with the grand spirit of assimilation, 
Budha-Jagannath and Madhav-Purusottama have bcen 
iddentified as one god. No doubt Puri as Dantapur for 
sometime was famous as a place of Buddhism, but when 
Buddha being considered as an incarnation of Param Vishnu 
became one with Madhav of Purusottame and Jagannath too, 
attractive festivals and important worships of both the tradi- 
tions of the place were sorupulously followed as the festivals 
of Purusottama alone. However even before the time of the 
imperial Gangas Purusottama Kshetra had played a most 
vital role in the development of Bhakti cult in India. The 
Vaishnav preachers of almost all the important scots of India 
came to this saored place and Madhav-Purusottama-Jagannath 
became famous through out the length and breadth of India. 


Purusottama-Jagannath before the Ganga Rule 


In Srimat Bhagabat Gita Srikrishna identifying himself . 
with Purusottama says : Atosmi loke bede cho prathita Puruso- 
ttama (Ch-15). Buddha being worshipped as Jagannath and 
Buddha being accepted as an incarnation of Vishnu’s, Buddha- 
Jagannath gradually became known as Purusottam-Jagannath 
or Krushna-Jagannath. In Kailan plate of Sridharn Rata of 
7th century A. D. and Mahir ( U.P.) plate of the 10th 
century A. D. refer to Purusottam of Odra desa (Orissa ).!0 
At the same time Vishwarupa of Gaya a contemporary of 
Narayan Pal refers tothe same God !! in another inscription 
Murari Mishra’s Anargha Raghav drama was staged at Pur! 
in 850 A. D. on the occasion of the car festival of the 


Lord Purusottama, whose consort is Kamala indicates to 
Laxmi, the consort of Lord Madhav,!? In the ninth century 
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A.D. a {writer Purusottama in his famous book Trikanda 
Shesha has mentioned Jagannath as 2 name of Lord Vishnu.!3 
Jagannath as Vishnu and his greatness are described in 
the Tantric works like Rudra Yamala and Kalika Purana 
written before 950 A. D. 4 Jagannath of Orissa is Specifically 
mentioned in Kalika Purana as, Jagannathmodresam cha prap- 
purjayate.'S The Tantra Yamala narrates Darurupi Jagannath of 
Utkal Dcsha as Purusottama. In Krishna Mishra’s Prabodha 
Chandrodoya drama of 1ith century A. D. Purusottama of 
Utkal Desha is mentioned as a famous place of Vishnu 
worship, !8 and in stone inscription of Gopal Dev of Madhya 
Pradesh Purusottama is ‘mentioned as a sacred place.!” The 
Nagpur stone inscription of 1104 mentions the holy place 
situated on the sea shore, where Purusottam lives with Shreeya 
(Laxmi)!!. The Kalindi grand of the Eastern Chalukya king 
Rajaraj'’? of 1022 A. D. also invoke; Purusottama Jagannath 
as follows j 


Shridhanmna Purusottamasya mahatto 
Narayanasya prabho 

Nabhi pankeruhad bhabah jrunatah N 
srosta swayambhu smrutah 


So it is clear that even before the Gangas, Madhav-Jagannath 
became well known as Purusottam-Vishnu. 


Shankaracharya’s Preaching of the Nirguna-Brahmavada 


Before the reign of the Gangas in Orissa, Shankar 
the apostle of Advaita had established the Gobardhan 
Matha at Puri which is one of the four great Mathas of 
his school in India. Tradition believes that he was the 
‘greatest of philosopher - saints, who boldly faced and 
supressed the Buddhists in dialectical struggle. His biographers 
report that he defeated as many as seventy-two religious 
seots and most of them were involved in esoterio praotioes.?® 
However, Shankar’s brilliant exposition of Advaita philosophy 
Created a new era in the religious life of India, which was 
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widely accepted by all sections of people and the suooessors 
of Sankaracharya’s at Puri are highly respected as the Guru 
of ths Brahmins of sixteen villages of Puri district. The 
Sankaracharya of Gobardhan Matha, command a considerable 
influenc3 on the worship of Lord Jagannath at Puri. How- 
ever Sankar played a vital role in preparing a ground for 
the fast rising of the Vaishnav Bhakti movement restoring 
and strengthening the Nirguna Brahma Vada of the Upanishad. 
Jagannath has been considered as the symbolic expression 
of the Advait Nirguna Brahma. 


The Vaishnavite movement of Ramanuja 

The Vaishnav movement in Orissa during the reign of 
the Imperial Gangas received great inspiration from Ramanuja, 
the founder of the Sliree. Vaishnav seat, whioh owes its origin 
through Sris Jamunaocharya to Nath muni of South India. 
Ramanuja’s spiritual contact with Chodaganga Dev as described 
in the Prapanna murta of Anantacharya, was responsible 
for all the royal patronage bestowed on Vaishnavism during 
that time. Laxmi’s temple within the premises of Jagannath 
temple was built by Chodaganga Dev under the influence 
of Ramanuja. The cslebrated Emar Math was also organi- 
sed by him at Puri during this time. Ramanuja brought 
with him the message of Visishtadaitawvada or qualified 
monism, whioh: reoognises Brahma as carrying plurality 
within him, and the world which is the manifestation of his 
power as something real. 


The idea of Shunyata or void propounded by the Shunya 
theory of Mahayan Buddhism had oreated a feeling of utter 
helplessness, disappointniznt and a sense of disregard towards 
the world in the minds of the, people. - Even the Maya ‘theory 
of Shankar also presented the world as maya or illusion 
oarrying no real value at all. But the theory of Ramanuja 
brought a deep consolation and hope for worldly life among 
the mass when he regarded the world as something of real 
value. Thus he was against the Aboslute Monism and the 
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“theory of illusion of ‘Shankar and laid emphasis on devotional . 
worship as a means of salvation which made his philosophic 
thoughts approachable to the people-at large. He also 
fought strongly against Shaiyism and introduced the pancha- 
ratra form of worship instead of Smart rite in the temple of 
Jagannath, for which he had to encounter oonsiderable 
opposition from the temple servitors.2 Thus Ramanuja 
with his uncompromising zeal of a missionary, forosfully 
preached his religion and philosophy in Orissa. Before his 
final retreat to Sri Rangam where he died in 1137, he could 
see that his faith making great hold in the land of Jagannath. 


The influence of Ramanuja upon the subsequent 
Vaishnavite oulture of Orissa is ‘of considerable importance 
to us. Jagannath henceward was exolusively identified with 
Vishnu and His ten incarnat enjoyed increasing honour 
and popularity both from Ganga rule and their subjects. 
The oult of Krushna associated with the Vishnu-Jagannath 
was now given great prominence in religious worship and 
the stories connected with the activities of the adolescent 
Krushna became fast popular, which had already been well- 
knownin Orissa long before the time of Ramanuja probably 
owing to popular works like Harivansh and Bhagabat and 
the Tapini works of the Paippalad Branch ofthe Atharva 
Veda. 


Sridharasvami and the Radha-Krushna worship in 
Jagannath cult : 


With the prominence of Sri Vaishnav sect of Ramanuja 
the Vishnuswami Sect also prevailed in Orissa for sometime 
and the Madhav-Krushna-worship which was probably 
hither to confined only among the Atharv-veda Brahmins 
of Paippalad branch assumed immense importance. Jagannath 
had appeared in the Jagannath Tapini or Purusottama 
Tapini in the Atharv-veda as Srikrushna of Nitya Brundaban- 
Nitya Golak which is identified with Srikshetra Purusottama. 
He is the embodiment of love playing with the Cowherd 
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damsels (Gopis) who adored him in passion-devotion. This 
Gopi idea as the quintessence of love had been explicitly 
advocated in the Canto X of Bhagabat. Sridharswami 
vigorously popularised the Gopi idea writing the famous 
commentary on Bhagabat in the 12th century A. D.. Sridhara- 
swami was born in the district of Balasore at a village named 
Maraigaon near’ Remuna where the Atharva-vedi Brahmins 
of Paippalada Shakha are living till to-day.?2? It seems that 
Sridharaswami also belonged to this Paippalad Shakha and. 
had a thorough grasp in Purusottama Tapini, Radha Tapini 
and Shrikrushna Tapini of the said brench of the Atharva 


Veda, which are the real Vedic basis of the Madhav-Krushna 
worship. 


Sridharswami was the Shankarcharya of the Gobardhan 
Math at Puri.?3 Being taught in Atharva-vedio tradition 
and being a Sanskrite Sannyasi he in his great commentary 
on the Shrimat Bhagabat attempted to combine the advaita 
teaching of Sankar with the emotionalism of the Bhagabatas. 
Dr. S. K. De remarks whatever may be the value of this 
attempt at reconoiling Jnana and Bbakti tradition, alleges 
that Shridhar’s interpretation caused a great sensation in his 
Sampradaya at Banaras. # Charudatta in his Sanskrit 
Bhaktamala narrates ths super human activities of Sridhar- 


swami’s relying on tradition, and Srichaitanya of 16th 
century speaks 


Shridharswami prasadete Bhagabat jani 
Jagadguru Shridhorswami guru kariami 


I have learnt Bhagabat through the grace of Sridbarswamt 
and 1 respect Siidharaswami as my preceptor: 


However Sridharswami made. compromise between Advaita 
as well as Jnana and Bhakti and thus oontributed a lot to 
the growth of Bhakti movement in Jagannath Ggult whioh 
has been “followed by the Panchasakhas, the five assooiates 
of Orissa. Jagannath Das translated the Bhagabat in Oriya 
following Sridhar’s commentary only. 
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Jayadeva and his theory of Radha 


The conoept of Radha and the basis .of its philosophy 
of dualism were exaltantly enunciated by the great sage 
Nimbark of the 12th century A. D. although the foundation 
of the Nimbark school was laid down with the materials of 
the Tapini works: of the Atharva-veda. But with Nimbark 
Radha’s love was chastened and Serene as that of a Svakiya 
which not being dynamic enough, and liable to remain 
stagnant and stereo typed. Description of Radha’s such love, 
also we find in the medieval Oriya literature like Achyuta- 
nanda’s, Sunya Samhita and Devadurlav’s Rahasya manjari, 
Krushna. Das’s Rasa Binod. From such a status of calm 
and sober oenSsorship Radha was however resoued by a 
great enchanting poct of Orissa. Jayadev. Jayadeva in his 
immortal Geeta Govinda made a remarkable departure from 
his old sohool of Vaishnavism preached by Ramanuja and 
others and gave the raptures of religious exaltation to the 
Parakiya love of Radha the influence of which flooded 
the whole of Eastern India. A fresh and free competition 
for writing commentaries was onoe again felt among the 
Sanskrit scholars of India and the number of commentaries 
has gone beyond forty excluding the translations. Vidyapati 
the second Jayadev of Mithila and Chandidas of Bengal, 
Decenakrushna of Orissa and many others of Eastern India 
have joined the Chorus imparting to Radha the same touch 
of throbbing emotion of a human heart and making her 
Jove romantic and captivating as that of a parakiya of Jayadev. 
For a time the.ideology assoiated with Parakiya Radha was 
strongly opposed in Orissa due to the influence of the moral 
principles of yogic practices preached by the Buddhists and 
the Nath siddha of the earlier period on one hand and on 
the other hand: due to the influence of the Swakiya bhava 
of the Vaishnavas of the Madhava school, who became 
popular during the later part of the Ganga rule. Narahari 
Tirtha, the spiritual guardian of Anangabhima-Il and the 
governor of Kalinga did e lot for popularising Madhava schoo 
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in Orissa. Jagannath Titha, Narasingh Bhatri, Basudeva Tirth, 
and: Raghab also followed after Narahari in the same mission. 


But with the rise of Kapilendra Deve in 15th century 
in Orissa the nath siddha and their other. group like Kapa- 
likas, Aghoris; the Kalamukhas suffered a fast decline and 
lost their previous influencs because of their curel tantric 
activities. Gradually Krushna worship again became moio 
popular. Saraladas glorified Krushna-Jaganneth-Buddha in 
his Mahabharat. Orders from the .court of the Gajapati 
kings were issued for the permanent recitation of Jayadeva’s 
“ Geetagobinda in Jagannath temple. A court poet Dibakar 
Mishra: wrote an Abhinaba Geetagovinda and commentaries 
were written on Gosotagovinde and translation of the same 
in Oriya were also made during this period. A number of 
‘Oriya posts composed lyrics both in Oriya and Brajaboli 
depicting different aspects of Radhakrishna’s erotie sports. 
Gajapati Prataprudra, Markandeya Das, Tulu Das, Arjuna Das, 
Lohi Das, Balaram Das and his other associates Kanhei 
Khuntia, Madhavi Dasi Kamala Devi, Kunkumi Bai are the 
most leading poets of Bhakti oult of the 15th century and 
j6th osntury. Finally Rai Ramananda gave ths fullest 
exposition to Radha-Krushna oult when Srichaitanaya came 
to Orissa and met him, at Rajamahendri. Srichaitanya 
conoeived both Radha and Krushna in Jagannath whereas 
SriChaitanya was also conceived by his followers as the 
‘incarnation of both Radha and Krushna. The theory of 
Achintyavhedabhedabada suggesting an incomprehensible 
presenoe of dualistic non-dualism was identified with his- 
personality and he was regarded as the anthropomorphic 
representation of Krushna’s love hallowed with the divine 
lustre of Radha’s feelings. Finally the philosophical function 
was completed by Sri Baladeva Bidyabhusan of Remuna 
in Balasore district, when he wrote his famous commentary 
Govindabhasya on Vedanta whioh was presented at the 
Galta conference during the”rule of Jayasingh, the king of 
Jeypore. = 
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Radha Krushna cult getting the highest patronage of 
the Gajapati kings of solar dynasty became widely accepted 
and gradually the saints of other sohools like Naths and 
Buddhists also sssimilated in process. The five associates as 
well as their followers belonging to the Nirguna School of 
Oriya poetry regarded Shunya as the represenation of Radha 
and Krushna in the Trimurty of Jagannath. Thus into the 
fold of Jagannath-cult saints of many other minor schools 
came and evn Salabega, a Jaban poet also attained the posi- 
tion of a Vaishnav and composed a number of devotional 
-posms depicting the glories and greatness of the Lord Jagannath. 


The famous saint-poet Kavir of Ramananda school, 
Nanak the guru of the Shikhs, and Shankar Dev the 
saint of Assam have come to Jagannath and have been 
deeply influenced by the message. of devotionalism of Lord 
Jagannath. Kabir and Nanak also have composed 
poems depicting the glories of Lord Jagannath as the Lord 
of the Universe. Almost all the famous Hindu saints of 
India heve oome to Jagannath and carried away the ideology 
of deep devotionalism. The Brahmins, the Buddhist, the Nath, 
Saivas, the Saktas and many other minor religious sects 
of India sincerly claim Jagannath as the deity of their own, 
He stands as the Eternal Lord of the Universe with His 
symbolic mzssages of grand equality, non-violencs, sacrifice 
promising eternal liberation to all. 
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Sri Jagannath in Sanskrit Literature 


Prof. G. K. Dash 


Sanskrit literature bears the testimony of the historical 
and literary evidence of the origin and development of the 
concept of Jagannath. From the Vedio purusa to the 
evolution of the concept of Jagannath there is a long history. 
“Purusa-Purusottama-Jagannath’” is the basio idea which has 
been popularised in the Sanskrit texts. Without the study 
of Sanskrit literature the concopt of Jagannath can not be- 
come olear and real historical perspeotive cannot be made. 
Henos, Sanskrit literature has become the source of the 
research. 


Some scholars have tried their best to find a solution to 
the Darubrahman ooncept by interpreting a mantra from 
the rgveda (10. 155.3) and giving Vedic origin to the worship 
of Darubraehman. This is due to the famous commentary 
of Sayana on that particular mantra. There Sayana comm- 
ents upon the mantra and opines that one should worship 
the wooden God Purusottama who was floating on water. 
By worshipping that God one can attain the Vaisnavaloka. 
(vide ‘Sayana’s commentary on the rgvedic mantra 10. 155.3). 
Sayana’s commentary has led many to draw the theory of 
Vedio origin of Jagannatha. It is not totally baselcss. 
During the time of Sayana the worship of Darubrahman was 
wide spread and darubrahman was unquestionably accepted, 
as a Vishnuite God. There was a long gap between the Vedio 
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tradition and Sayana. Som#z centuries before Sayana Puruso- 
ttama was identified with the place near mahodadhi and. 
the prinoipal deity of that placa? It would not be improper 
to assume that contemporary aspects might have influenced 
Sayana to hold such hypothesis that the darwu mentioned in the 
Vedic hymn méeant.the darubrahman. In some Puranic stanzas 
Purusottama is established as the darubralhman. Those verses 
are just given to glorify ths darubrahman and explain the 
Vedio origin of Purusottama. In Utkalakhanda of Skanda- 
purana (21. 2.-3) it is described that sruti announces the 
manifestation of darumurti as the granting authority of Mukti. 
A part of that Vedic mantra is quoted to justify this view. 


Ya esa plavate daruh sindhoh parehyapaurusam 
tanmupasya duraradhyam muktim yanti sudurlabham 


(Utkalakhanda of Skandapura.na-21.3) 


This verse is a simplified form of that Vedic mantra. In 
Puranas and popular belief the concept of darubrahman was 
deeprooted and accepted with high esteem. This might have 
influenced Sayana to hold such a view. 


Puranas like Brahma and Skanda have contributed much 
on the concept of darubrahman. Darubrahman was a 
Vishnuite God and was eulogised as the Purusa of Purusa- 
sukta. Even Visnu is worshipped with the manras of Purusa- 
sukta.! When darubrahman was identified with the Vedio 
Purusa, it is natural to accspt that Sanskrit literature in the 
Puranic pzriod has tried to bring the woodworship ‘to the 
fold of the Hindu mythology and religion so that the God 
will be universally accepted by the Hindus. Different anece 
dotes in the Puranas are given to glorify the God and 
attach significancés to His worship. Under this pretext the 
Puranas have tried to give the Vedic origin so that God 
will be wor shipped: with deepest regard and highest devotion: 


‘In ancient Sanskrit literature Purusa has been identified 
with Vishna. Vedic Purusa has been transformed into 
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Purusottama of the Puranic literature. Jagannath and His 
identity with Visnu is of later age. In the lexicons Jagannath 
is not mentioned as synonym of Visnu. Amarakosa is 
silent about it. Kosas of later period have ‘mentioned Jaga- 
nnath as synonym of Vishnu. Trikandasesa of Purusottam 
(7th century A. D. )2 has-meéntioned Jagannath as synonymous 
with Visnu. vardhamana satananda Jagannathah suyamunah. 
In ninth century Jagannath was popularly known as Visnu. 
Hemacandra (12th century A.D.) in his Abhidhana Cintamani 
Kosa has mentioned Jagannath as Visnu— somasindhur 
Jagannatho goverdhanadharopica. 


The Lord Jagannath is, now a days, known as the 
Purusottama Visnu or Krusna. Purusottama has been 
undoubtedly aocepted as a Visnuite God. Written record 
of Purusottama as Jagannath of Puri and the place of Lord 
Jagannath was a Visnuite Ayatana was found in inscriptions 
of much later period. A Visnuitc Ayatanc of Purusottzma 
is mentioned as early as in the Visnupurana (1. 15. 52) 


Sa capi bhagavan kanduh: kshine tapasi sattamah 


purusottamakhyam maitreya visnorayatanam yayan 


This shows that a Visnuite place was renowned as Puruso- 
ttama. But it is very difficult to prove that that Purusottama 
really meant Puri. It is a fact that during the time of 
Sankaracarye. and Sayana Puri was known as Purusottama 
Kshetra and- the governing deity was known as darubrahman 
or Purusottama. Hence scholars like K. N. Mohapatra 
and others have acvspted the implications of different inscrip- 
tions and identified the Purusottama of some inscriptions 
with Purusottama Kshstra and Lord Purusottama. It is a 
fact that no other oity in India was regarded as Purusottama 
and no other God was worshipped as Purusottama. Some 
soholars differ in opinion and do not accept those referenoes 
which imply the Purusottama to be a Visnuite ayatana and 
God Jagannath.’ 
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There is a definite reference to the deity Purusottama on 
the sea shore and his yatra is found in the Anargha Raghava 
of Murari, vide the prastavanzi in the anka I immediately 
afteqr Nandi Patha....bhagavatah Purusottamasya yatrayam 
upasthaniyah sabhasadah. Another important and reliable 
referenos to Purusottama-Jagannatha comes from Maihar in 
Santana Distriot of Madhya Pradesha (10th century A. D.). 


Samudramajjanan nunam odresu purusottamam 
drstva tavantike bhuyah pura gacchatyayam sisuh. (Sl. 35) 


This shows that in 10th century people came from various 
lands to take a plunge in the ocean and purify their eyes 
and birth by taking a glimpse of Lord Purusottama. 


The above discussion is made to show that Lord Jaga- 
nnath was regarded es the supreme Visnuite God and Puri 
was the place where He was worhsipped. There is another 
referenoe to Lord Jagannath in Rudraksamala of Mahama hes- 
varacarya Abhinavagupta of Kashmir (10th century A. D.). 
At that time Jagannath was worshipped with Laksmi. Sa 
pasyati Jagannatham kamalorugatam harim.’ Towards 10th 
century Pursusottama was identified with Jagannath of Puri. 


This is the way how the Vedio Purusa has been developed 
to the state of Jagannath through the concept of Puruso- 
ttame in the Puranic literature. Sanskrit poets have composed 
devotional songs where Jagannatha has been -picturised as 
the symbol of the brahman and protector of those who are 
in distress and the donor of salvation. He purifies the 
sinners and bears the epithet of Patitapavana. Jagannath 
has the epithet’s of Madanamohana and Trailokyamohana 
and is accepted as a universal] lover. In a dhyana of a text 
it is desoribed that Purusottama who has been tightly 
embraced by Laksmi is to be meditated upon. 


devam sripurusottamam kamalaya svankasthaya pankajam 
bibhratya parirabdham ambujaruca tasyam nibaddheksanam 
Saradatilaka 17. 31 
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The author of Saradatilaka uses the term Jagannatha for 
Purusottama. Jagannath is jaganmaya i. e. identical with the 
whole universe. One who worships Purusottama attains all 
the purusarthas (dharma, artha, kama and moksa). 


prinayed anaya stutya jagannatham jaganmayam 


dharmarthakamamoskanam aptaye purusottamam 
ST 17.167 8 


This- verse ‘hints at two things; firstly Jagannath as donor 
of the four principal objects of human life, secondly the 
embodiment of the universe. Ths term jaganmayam Shows 
that jagat-ths vast universe-is itself MNatha-the Lord. 


Lord Jagannath as cakanayana (having circular eyes) 
has been painted by many poets. His greatness as param- 
brahman, colourful copulation with the gopis, enjoyment as 
“ king of kings, proteotion of the oppressed, distressed and 
afflicted by calamities are all the subjeot matter of the poems 
dedicated to Him. He is a hero in true sense of the term. 
Different poets in different ages have exhibited their devotion 
and contributed a lot to Sanskrit literature. 


In Puranas, inscriptions, smrtis, dramas and- poems 
Jagannatha is the oentre of the theme and berniedietory 
stanzas. The Tantrik texts have accepted Jagannatha as 
Bhairava of Udradesa. Kavyas and dramas have contributed 
much towards the greatness of Jagannath. In Anargha 
Raghava of Murari it has been mentioned that the drama .was 
staged in the famous festival of Lord Jagannatha. Jayadeva 
bas showed his utter devotion by describing jaya Jjagadisa’ 
hare after every stanza of the famous Dasavataraslokas. 
Abhinava -Gitagovinda of Kavicandra Ray Divakar Mishra 
(1470—1550 A. D.), which is a composition made in the style 
of Gitagovinda, shows the devotion of the poet towards the 
almighty Jagannatha. This book has- been -attributed to 
Gajapati Purusottama Deva, edited by Bhagavan Panda, 
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published by O. S. A. 1977. Acoording to the book Jagannath 
is dasavatarin. This can be proved from the following stanza. 


nilagiricaranasarasija-mattemadhukara-rupina 

racitametat purusottama-bhubhuja-maticaruna 

namata dasavidha-rupamadbhutamakhilamunijana-vanditam 
Janana-palana-nasakarana-nilagiripatimacyutam® 


Raghuttamatirtha in his Mukundavilasa (a lyrical kavya has 
painted Jagannath as prakriti-purusa, the lover of Radha 
and identical with the divinity of trinity (Brahma-Vishou 
Mahesvar). He is the oreator of all the avataras. Lord 
Jagannath is like a nata (actor) and manifests Himself in 
different forms. These verses will show the poet’s unbroken 


and whole hearted devotion and the description of Jagannath 
as a Supreme power. 


Yo dvedha prakritih pumaniti matah stripumsadehasrito 
Yastredha yidhivisnusankaravopurdhari daridrsyate 
Sriman nilagirau ca darutonudhrg yo’sau caturdha sthitoh 
radhakrsnatanudharo vyijayate yrndavanesaprabhuh 

and | 
na matsyo na kurmo na bhavati varaho na nrharih 
na kharvo na ramo na ca Sugata kalki sa bhagavan 
gunadhyasam mayatrigunaracitam citrasamayo 
vidhatte’ sau tattatkapatamayarupam nata iva 


Many Sanskrit poets of Orissa have dedicated their poctic 
™ creations to Lord Jagannath. The greatness of the Lord is 
desoribed in innumerable Sanskrit produotions. Parasuramavijaya 
ascribed to Gajapati Kapilendra Deva, Bhaktivaibhava drama 
of Kavi Dindima Jivadevacarya and Utsahavati natika of 
the same author, Sri Jagannathavallabha natika of Ray 
Ramananda Pattanayak are some instances of Sanskrit works 
where Jagannath is the centre of devotion. 


Jayadeva II, the son of Kavi Dindima Jivadeva has written 
AN oneact play. named Piyusalahari or Valsnavamtra-gostlile 
tupakd. Yenisamhara asoribed to Purnsottamadeva, SHi 
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Krushna Bhaktivatsalya nataka, Caitanya-candrodaya nataka 
of Paramananda Das, Pramudita Govinda nataka of 
Kaviratna Purohita Sadasiva Udgata, Bhanja Mahodaya 
Natika of Narasimha Mishra, Madhuraniruddha nataka of 
Cayani Candrasekhara Rajaguru and Bhanjamahodaya of 
Nilakantha Mishra are some of the drsyakavyas where 


Jagannath is the deity and His greatness is desoribed with 
a sense of devotion. 


There are some-books on musio composed by the poets 
of Orissa. Gitaprakash or Krusna Dasa Badajene is one of 
the oldest produotions. The poet prays the God as cternal. 


kamadam nilasailastham karunavarunalayam 
saranam Sarvasattvanam sasvatam dhama. kamayell 


Sangitanarayana is a text of Gajapati Narayana Deva of 
Paralakhemandi. In the very first verse of the text Jagannath 


is prayed as the husband of Laksmi and eulogised by the 
Gods. 


niladrikandaranandam mandaralayavanditam 
vande vandarumandaramindiramandiram mabah 


Sri Jagannath is the main God of the Oriyas. The 
poets. pay the .salutaton to the highly accepted God of 
Orissa. They ‘accept Jagannath as Dasavatarin. So saluta- 
tion to any God goes to Jagannatha ultimately. 


The Oriya poets have composed poems of greatness of 
Jagannath and paid their highest tribute to the ‘God. They 


have composed many kavyyas and campus based on the 
festivals of the Lord. 


Gangavamsanucaritam of Vasudeva Ratha Somayaji 
(Orissan Oriental Text series No. 12), edited by Smt. Pramila 
Mishra. Vasudeva Ratha -Somayaji wrote this Campu-Kavya 
under the. partonage of Gajapat! Purusottama Anange Bhima 
Deva .(1728-1776 A. D.). The author has presented the 
history of the famous Ganga dynasty of ancient Orissa. He 
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has beautifully desoribed the Jagannatha temple and the 
aor festival. Gundica.Campu of Chakrapani Pattanaik (1760- 
1780) .A. D. is written to desoribe the famous Car festival 
of Lord Jagannatha.' Niladri Satakam by Atibadi Jagannath 
Dasa (1490-1560 A. D.), Niladrinatha Sataka by Kavitarna 
Purusottama Mishra a’ court poet of Gajapati Narayana 
Deva of Parala Khemundi (1600-1650)A.D., Niladrinatha Sataka 
of Pandit Nityananda (1630-A. D.), Gundica Staka of Keaviraja 
Bhagavan Brahma (19th C. A. D.) Sti Jagannath Satakam 
of Pandita Candra Sekhar Mishra Published by Orissa 
Sahitya Academy, and Candana yatra Campu of Nilambara 
Acharaya and Sadasiva Mishra are some of the instances where 
the great Lord of Orissa, His glory and divinity, His festivals 
are all described with a sense of devotion. Sri Jagannath 
Rathotsava of Pandit Gunanidhi Dash Sharma, Published 
by Muktimandzpa Pandita Sabha, Puri, 1976 is a book of 
706 verses. There is another book which requires speoial 
montion i. e. a commemiary (Brahma Pakasika) on the 
famous Meghaduta by M. M. Pandita Narahari published by 
Orissa Sahitya Academy (1965) is a peculiar book. The 


commentator has triew to explain Meghaduta in the sense of 
the famous car-fostival. 
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A Note on Sri Jagannath and the Panchasakha 
Prof. Chitta Ranjan Das. 


Down the ages, the socio-religious institutions of Sri- 
Jagannath of Orissa has meant all sorts of things for all 
sorts of pzople. Ths legend says that Lord Jagannath had 
been a deity originally worshipped by. a non-aryan King, 
then appropriated by a Hindu king of Orissa who managed 
to bring it to Puri, installed it there as the royal patron- 
deity and also the patron-protector of his folk. The line 
of the Gajapati Kings, even to this day when kingship is 
an anachronism, has looked upon Jagannath: as its Ista- 
Devata. Some of the rites in the Jagannath temple regime 
do oontinue even to this day and remind us of th: tradi- 
tional interdependence of the deity and the royal line on 
each other, rites which did have a utility value in the past, 
but have virtually ‘no relevance now. A study of the forms 
and nature of that interdependence as they have been and 
now present themselves to be is definitely, of some interest 
for students of oulture and students of anthropology, but 
has not muoh to do with religion and philosophy as suoh, 
and hence should not be aQonfused with them for that 
matter. 


This story of relationship between kings and their Gods 
is always and everywhere a very interesting story. Mutual 
propitiation and appeasement are without fail the governing 
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principles underlying this relationship. The kings need their 
Gods to give a sanctifying aura to whatever they do here 
as kings, and the Gods need their mundane counterpart, the 
kings, to be reckoned as Gods, the king of kings. It is 
really very difficult to say whether the social institution of 
the king ‘here’ has given rise to the king ‘there’ or it has 
been the other way round. But whatever the logical sequ- 
ence, it is by an arrangement of this logic. of mutual depen- 
dence as it were, the ‘Thakura Rajahs’ (The Gods among 
kings) and Jagannath, the ‘Bada thakura’ (the most celebrated 
of the Gods), have remained knit together in a sort of 
subsidiary alliance to remain co-partners in each other’s 
exploits. Even when the king has a desirs to have for his 
queen the prinoess of an unwilling father, the head of 
another kingdom, Lord Jagannath has also to accompany 
him to the battle-front, bless him with a victory and with 
the desired booty. This should become quite acceptable to 
reason once we make our Gods as $0 many of our possess- 
ions and convert culture and religion to little else than item 
of possession. - 


As an extended corollary to this point of view, we have 
the comparatively more recont version of reducing Lord Jaga- 
nnath to the office of 2 Lord of the land, of our land. Accord- 
ing to this refashioning, the Lord of the world betomes my 
own possession, then He is Jagannath because he is Mannatha. 
he is great because he is mine, my own. My land, where 
he has. found His precincts is thus a sacred land, His own 
chosen land. So much. of oriya poetry and even non-poetry 
is instinot with ‘this sense of hubris, or that familiar sort 
of sentimentalized arrogance that goes in the name of natio- 
nalism and the Jove for one’s own land. History; with these 
colourings, reads almost like a saga that projects itself upon 
the vision with all its exaggerated glamour, and philosophy 
simplifies itself to bare eulogising. Thus, Jagannath becomes 
an object of tribal enthusiasm, a figurehead that Subserves 
the Establishment and becomes a part of it. This has been 
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often true not only of the lay and non-professional attitude 
about Jagan nath in Orissa, but also typifies much of the 
so-called soholastic assessments of the most of our searches 
and researohes in our literature, our ‘history, our philosophy 
and religion. We may, with all apology, pick up most of-- 
the Jagannath-studies made in Orissa during the last half 
century, ‘and we Shall know what is being meant here. Most 
of these studies have dug up mountains of supporting 


materials to rcach at the den where Jagannath sits tatooed 
with our possession marks. 


A second oconoczption of Jagannath is the cultish con- 
ception. In view of the meticulous detail of the total gamut 
of rituals associated with Jagannath-worship at the Puri 
temple, it has bezn very reasonably induced into us to believe 
that He and no other deity is entitled to be the bada thakura. 
Lord Jagannath has his festival spread almost over the entire 
pariod of the year. Thsse attract thousands of pilgrims from 
all parts of the country. The car .festival, to cite only 
one, has a grandiosity of its own that even the earliest 
European travellers to Puri could only marvel at. Only a 
grandiosity of this magnitude could allure ths cult-lovers 
cum worshippers from all over India to come to Puri as 
pilgrims. And the aim of this pilgrimage has been more 
often than not the worldly mars religious aims, the aim to 
get plenty here and plenty and bounty lcreafter. Certain 
religious sects and orders also have made Puri into one of 
their seats and flourished under the glory ‘attached to this 
sacred Kshetra. Pandits and philosophers and even wander- 
ing gurus have also come to Puri, built monasterics and 
maths, and have got the patronage of the king and struck 
roots. Religion as cult is not very different substantially 
from religion as a monastic ideal and the train have both 
existed side by side almost everywhere in history. Both 
represent the static elements ‘in religion, the institutional 
* elements. So this effect, the institution of Sri Jagannath also, 
has had its contribution to make, as a deity to be worshipped, 
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it has inspired the devotee in many of us, it has been 
instrumental in creating a wealth of religious lore that we now 
have as a legacy in our literature, the bhajans. But somehow 
it has made a curious mix of what we may ocall the 
religious aspiration in man, lured him to end as a worshipper 
only, and lured him to sleep. 


This brings us to the mystic element, in religion, the mystic 
element in the Jagannath-Dharma; and through that, to an 
assessment of the Panchasakha of the 16th century, of Orissa. 
The Panchasakha were men of literature, they were worshi- 
ppers too, but essentially, they were seekers, Sadhakas, they 
were man of realisation. They did nurture a’ philosophy, or 
to be more correct, one can surely weave out a certain philo- 
sophy out of what they had said or aspired to become. But 
this philosophy stood for transformation, not information, 
they were more mystic than monastic in their nature and 
efforts. Mysticism has been oalled the romance: of religion 
and the mystio, an explorer in the spiritual world. He does not 
use the instruments of intellect, his seeking is not of the 
mind, and his rejoicing is not in scholastics. The mystic 
experiments, and as he experiments, he experiences. His. 
path is always an ascent, an ascent along levels of conscious- 
ness and cxcellences, along the progressively more and more 
comprehensive and more and more inclusive to the level of 
the all-comprehensive and all-inclusive. 


The journey along the mystic track is a journey with 
symbols. In a genuine symbolization, asserts Goethe, the 
particular represents the general, not as a dream or a shadow, 
but as aliving and momentuous revelation of the unexplorable. 
The deity of the cult-worshipper is also a symbol, but in 
this case the symbol often swallows the vision of the 
worshippers instcad of opening out further doors for him. 
The symbol, for the mystic, on the other hand, is a 
dynamic inspiration, a catalyser, and it grows in its signie 
Aicance and suggestive appeal as the Sadhaka also grows and 
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advanoes in his quest and his attainments. Why a ‘Sadhaka 
chooses a particular symbol or set of symbols depends very 
much upon the cultural matrix upon which the Sadhana 
takes shape. This should bring us to the question of 
archetypes. and what Robert Reffield would call the ‘great 
tradition’. And what archetype- could have worked with 
greater force upon the Panchasakbha of Orissa in their way 
of spiritual fulfilment than that of Sri Jagannath? But as 
we Shall presently see, the Panchasakha were always careful 
to take a symbol as a symbol only nothing more, were 
never entrapped within it, but gave new meaning to it as. 
they advanced. 


Sri Jagannath was much in the tradition of Orissa when 
Panchasakha came of age. Almost all leading currents of 
the greater religious tradition in India, Yoga, Tantra, the 
gospel and the code of the Buddha, as well as the Vedanta 
in its various shades and formulations had flourished in 
the land, and had their respective camp-followers. And 
couriously enough, Sri Jagannath was the presiding deity 
and the emblem of all these currents and movements, and 
the camps bad all accepted it as a truth. Even Sri Chaitanya 
Deva, When he found himself at Puri in the wake of his 
Vaishnavic movement, identified Srikrishna with Jagannath. 
The Panchasakhz, when they made one another’s acquaintance 
at Puri, it was at a time when Sri Chaitanya and his new: 
Vaishnavism had the day. The novelty had won the king 
to its own side and through him was pouring itself down 
upon the people. The Panchasakha also became Chaitanya’s 
disciples to start with, but it was not to be the final imprint. 
After that they went each in their own way. Atleast two of 
them travelled widely in different parts of the country. And 
when they came back to meet together in conference again, 
it was not at Puri, but on.-the bank of the Prachi. Purl. 
was then already quite another .religion’s sphere of influence 
and the Panchasakha, as they say, had the directives from 
Lord Jagannath Himself to meet by the Prachi river. Therd 
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they proclaimed their own way and here also, Lord Jagannath 
was the mover and the inspirer; but a Jagannath which bore 
a ‘very different connotation As a symbol. He was the 
universal manifesting and cpitomizing itself in ‘the Individual. 
Literally meaning the Lord of the Universe, He was for the 
Panchasakha the Lord of all that is. and that might be, of the 
world and beyond all comprehension of worlds. 


This has remained the, kernel of the Panchasakha’s 
vision of the Lord Jagannath, though it assumed maturer 
forms and-maturer heights as their realization attained greater 
and greatcr maturity. Nishabda bramha anadi parama daruswarupe 
bijaye, that which is manifest in the Deity, know that verily to 
be the Bramha of the Eternal Silence, the Absolute without a 
beginning-that is how Achyutananda has described Jagannath. 
Jagannathis Buddha, it is He who presides over the thousand 
petalled lotus, the Sahasrara. It is only in the fitness of 
things that setting out on the path of the Kundalini along 
the six chakras, the Panchasakha who had taken up Lord Jaga- 
nnath as the superme symbol would visualise only Him at 
the peak of their experience. If it is Jsgannath that is 
encountered within, then the body, this body that houses 
Him has to be nothing but Shrikshetra or the Seat of the 
Lord. It must necessarily be-the sacred temple at Puri. In 
Birata gita, Balaram Das begins by saying that this body 
has to be perceived as the bada deula and then proceeds to 
fix up features like Nandighosa with its sixteen wheels, the 
bada danda the sacred twentytwo steps leading to the portain, 
and the Atharnala in the various areas of the human body, 
What greater nearness to be aspired can be conceived of and 
what greater affinity can really be felt ? 


“To find God as He is in Himself, all forms have to 
be shattered”, wrote Heister Eckhart, the German mystic of 
the middle ages. Eckhart has distingushed between God 
and the Godheads who have to be pierced through and 
overcome in order to be able. to come to the former. In 
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the subsequent hcights of their realization, the Pancha- 
sakha have also over com> Jagannnath not by denying him 
but by transcending Him, by transcending the conception 
of the deity in Him. To bec able to do this, one has to be 
able to see with the individual eye: chahunthibu dibya chakshure. 
babu, rupa nadisiba disiba sabu : you should be able to See 
with your intuitive eye, then only you will overcome the 
binding influences of the rupa and see the All and every 
thing, says Achyutananda in Kalijuga git« and in several 
other formulations. upholds that the fourfold manifes- 
tation, the Chaturdha murati which msans the triad 


consisting of Jagannath, Balabhadra and Subhadra toge- 


ther with the Sudarsana is essentially one. In another 


treatise, he has brought out, in simple poctry, how Bala- 
bhadra is not really the brother of Jagannath but His son, 
Subhadra is his body (angadeha) and Sudarsana is the garment 
that wraps the three as one. To understand the implication 
we may take the clue from Vedanta where it explains the 
prooess of creation. Thus rendered, Jagannath is the Superme 
Being, the unmanifest and the eternal Absolute; it is He who 
wills a creation and evolves out of Himself the Supreme 
creative power, the Prakriti. This Prakriti is Subhadra, 
and the Purusa begotten of the Supreme Being because of 
the latter’s desire to create is Balabhadra. The three gunas 
that hold together the created Universe as a rope as it 
Were is the Sudarsana. Thus, the Suprome Being in mani- 
festation is Jagannath; He is the realizable Bramhba for those 
who are disposed to Sce. 
Following the Yoga and the Mantra traditions Achyu- 
tananda has spoken of the five elements, the five 
souls,” the five minds, the five truths and the five Bijas. 
He has put them in an ascending order indicating how 
aspirant has to proceed upward from one to tho other, 
reaching the fifth level as a culmination point. It is interest- 
ing to note that he’ has identified the first four Bijas as 
symbolic representations of Balabhadra, Subhadra, Jagannath 
he respectively. The fifth and the last Bija is 
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according to him the Bindu brahma or the transcendent Supreme 
being, the Unattached and the Invisible; but that also is the 
Jyoti beyond the Ajyoti, the Viqya beyond all Avidya and the 
supreme knowledge beyond all ignorance. The highest 
flight of mystic experience along this line finds expression 
in nityarahas, also written. by Achyutananda. This realm of 
nityarahasa or the Play Eternal is beyond all temporalities,- 
beyond all conceptions of the Self and the other, the un- 
reachable and the Ineffable. It is the realm of the Formless 
where is located the Eternal Tree where all Gods find their 
complete dissolution (Deba nasanabata) where Chaturdhamurati 
is only one single entity. It is all in infinite play for the sake 
of play (lila nimante se ananta Khela). To grow to this 
vision, one has to go by anasadhana i.e. not by this or that 
Sadhana but by an aspiration that transcends all Sadhana. 


To sum up, for the Panchasakha, Lord Jagannath is 
not a deity sufficient in itself, not an ‘idol of the cave’, 
not an object of worship intending a reward; it is the Supreme 
Being manifested in the form and one has to grow to the 
realization of that Supreme Being through that form. 
Because in essence, He is neither Buddha, nor Adimata, nor 
the deity on the Sahasrara, not even Jagannath. He is the 
Supreme Light illuminating whatever there is, and our highest 
delight consists in- realizing Him as such. Achyutananda 
would thus conclude: The Light (Jyoti) is revealed of the 
Light. 
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Jagannath in the eyes of the poet Dinakrushna 


Dr. N. C. Padhi 


Lord Jagannath and the Cult that goes by his name has 
been seen through inumerable eyes. So to say, Jagannath is 
a dome of many coloured glasses. He is the Lord of the 
universe, the nursc of all generations, the unity of all cultures: 
crced and religions: and the foundation of all civilizations. 
Originally worshipped as a tribal deity the Lord is now 
revored as the ultimate reality. Jagannath captivated the 
thought, imagination and vision of countless poets of Orissa. 
Prominent among. them is Dinakrushna the devotional poet. 
It goes without saying that a poet’s vision and the philo- 
sopher’s intellect differ to a great extent. However, certain 
metaphysical ideas lie behind the poetic vision of a distin- 
guished poet either consciously or unconsoiously. From this 
point of view the cpochmaking book Rasakallola of the poet 
Dinakrushna demands a2 special consideration as it poses a: 
metaphysical as well as a religious issuc. 


In the opening canto of the book the poet sings the 
glory of the Almighty Lord Jagannath and Srikshetra : 


Kara sadhujana mane manaku eka 


Kara dhire dhyana nilachala nayaka. 


Lord as is depicted in the religious soriptures is indescribable, 
unknown and unknowable. He is without any desire and 
and yet is the fulfiller of all aspirations. The poet, however, 
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takes the liberty of seeing the Lord differently. For him, the 
Lord nourished a desire to play His sublime lila with a 
purpose to root out Kansa, thg representative of evil foro2. 


Kamala netri kamala Prana nayaka 


Kala parvatare lila Kara aneka 


Kale icca mane heba Kansa antaka 


Kariva usvasa mahibhara Jjeteka. 


Exactly for this reason the Lord desired to be reincarnated 
as Lord Krushna. 


There is no problem So far as the poetic vision is Con- 
cerned. But once we consider this idea visa-vis the idea 
of other poets and metaphysical idezs it creates a problem. 
Many anecdotes run -parallelly regarding the origin of Jaga- 
nnath. Sarala Das, the author of the great cpic Mahabharat 
written in Oriya, narrates the origin of the Lord in a different 
fashion. In his eyes Jagannath is the incarnation of Lord 
Krushna. This view runs contrary to the view of Dina- 
krushna. But why do they differ? 


There might be two possible reasons for this difference. 
They might have differed on account of the metaphysical 
views to which they subscribe independently. The second 
reason might be the free play of imagination which is the 
monopoly of a poct. As it appears, Sarala Das was not a 
staunch follower of Gaeudiya vaishnavisin which upholds that 
Krushna is the ultimate reality and all others “are His 
incarnations only —Etecansakala punsa Krushnastu bhagavan 
Svayam. Traces of vaishnavisin are found in the writings 
of Sarala Das no doubt, but primarily he was a Sakta. The 
other reason is the mystic poetic vision which js quite 
unquestionable. This seems to be an important reason why 
the poets have differed sharply regarding the origin of Lord 
Jagannath, Jagannath ay mentioned carlior, has been seen 


through many ¢oloured glasses But then, the posti¢ vision 
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of Dinakrushna needs elaboration. Question may be raised 
as to, what reasons might have prompted Dinakrushna to 
think in this direction whgn many historians and critics 
think that the image of Lord Jagannath is the evolution of 
the image of Laxmi-Nrushingha? In the 12th century also 
Jayadeva, conceived Jagannath to be Krushna.! 


To my mind, the reason is morc metaphysical than 
poetic. It is more. devotional than rational. Considered 
from the standpoint of worship and devotion the evolution 
of the Deity is from abstract to concrete. The concept of 
the ultimate reality was an abstrct one in the Upanishads. 
But, in later times it assumed a concrcte shape. Again the 
concept of Abstract monism of Sankara could not satisfy 
Ramanuja, who became the exponent of concrete monism. 
Orissa is famous for her tolerancz to all religions and cults 
and yet Oriyas do not like to loose their identity in the 
the mainstream. They embrao3 all religions and find 
their identity in Lord Jagannath. For Dinakrushna, on this 
acoount, Krushna is the concretisation- of the formloss. 
In the oyes of the poet, the Lord of the universe does not 
transcend the boundaries of thought and imagination consi- 
dered from thc devotional standpoint. ‘Yet, the Lord is 
cognitively far above the human intelleot. The Lord is not 
only the origin or the creator, Sustainer and preserver. 
Jagannath is very ncarcr and dearer to the devotee who 
arrests Him through his Love. A rcal devotee can take the 
liberty of scolding the Lord.2? In the eyes of Dinakrushna, 
the Lord of the universe is the porsonal God. Here the 
dichotomy between God as a person and God as personal 
is dissolved. Jagannath assumes the form of Krushna for 
the total annihilation of Kansa. Here God plays the role 
pf a person. On the other hand’ God is a personal friend, 
philosopher and guide, He alone can lift the devotee from 
the cold hands of disease and death. This is evident from 
the famous aArtairqaia whero ho praises the Lord as 
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Krupasarite pati or the ocean of divine grace and prays 
himto salvage him from the great disaster.3° 


ଏ 


This is the uniqueness of Dinakrushna. He was a follower 
of vaishnavism no doubt, yet for him not only‘ the lilamadhuri, 
but the Krupa ‘is the highest aspiration of a devotee. This 
is also evidenced from volumes of devotional songs that 
has sprung from. the lips of inumerable poocts.4 
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THE CULT & CULTURE OF 
LORD JAGANNATH 


In the wider context of Indian cul” 
ture and civilization, Jagannath cult 
has a distinctive feature of it 

Lord Jagannath, the greatest deity 
of the.modern Hindu pantheof?, is a 
subject of interest both for layman 
and researchers. The Jagannath 
cult has become a secular cult and 
come to symbolize the cultural 
unity and identity of the pepole of 
Orissa. That Lord Jagannath has 
been looked upon as having 
Buddhistic, Jain, Vaishnavite and 
even tribal origins has contributed 
to His being accepted so readily by 
all sections of the people ‘ in 
Orissa as well as in rest .of India. 
This book contains selected 
writings arranged systematically, 
on the diverse facets of Lord 
Jagannath. It comprises all aspects 
of His philosophy and thought 
ranging from historical and religious 
10 cultural and ritual, including 
the influence of Lord Jagannath on 
the folk-tradition. It tries to include 
as far as possible also the very 
quintessence of the whole cult of 
Jagannath. A collective enterpise 
of eminent authors, philosophe¥s 
and scholars, it is a pricelehs 
collection to appreciate and unflew 
stand the all-embracing humpgnistic 
ch3racter of Jagannath .cult and 
"ijs#cosmopolitan outlook. 
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